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KENNETH KAUNDA’S PHILOSOPHY OF CHRISTIAN HUMANISM IN 
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Major Professor: John Hart, Professor of Christian Ethics 
ABSTRACT  
The future of our world will largely be determined by our willingness and 
ability to address practices and beliefs that threaten human dignity, promote 
violence, and impoverish communities.  This dissertation develops an African 
humanist theology as a basis for concrete engagement with social problems 
(dehumanization, violence, and poverty) by drawing from Kenneth Kaunda’s 
concept of Christian humanism.  Relying on writings by Kenneth Kaunda 
housed at Boston University library (books, pamphlets, and unpublished 
speeches), this dissertation argues that his concept of Christian humanism is a 
valuable, multidimensional concept that, properly understood, can serve as a 
critical resource for addressing the ethical challenges related to human dignity, 
nonviolence, and economic justice.   
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This dissertation undertakes four main tasks.  First, the dissertation’s 
critical examination of Christian humanism and African humanism exposes 
shared yet distinctive emphases on human dignity.  Second, the dissertation 
studies Kaunda’s biography to explore the contextual influences on his life and 
the development of his thought.  Kaunda was deeply influenced by his 
missionary parents and, later in life, by thinkers such as Mahatma Gandhi.  
Third, the dissertation analyzes the theoretical bases of Kaunda’s Christian 
humanism with regard to the main themes of human dignity, nonviolence, and 
economic egalitarianism.  Fourth, the dissertation proposes an African Christian 
humanist approach embodying the ideas espoused by Kaunda as a framework 
for addressing the ethical challenges in Africa related to violence and poverty.  
This study concludes that African Christian humanism in the sense proposed 
should be an important component of Christian Social Ethics.   
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INTRODUCTION 
 
Statement of the Problem 
 This dissertation examines former Zambian President Kenneth Kaunda’s 
Christian humanism as a basis for concrete social engagement.  It argues that 
Kaunda’s concept of Christian humanism is a valuable, multidimensional 
concept which, properly understood, can serve as a critical resource for 
addressing ethical problems related to human dignity, nonviolence, and 
economic justice.  Drawing from Kaunda’s Christian humanism, this study 
proposes an African Christian humanist theology.   
The future of our world will largely be determined by our willingness and 
ability to address practices and beliefs that threaten human dignity, promote 
violence, and impoverish communities.  In Africa, this challenge is even greater.1  
The evils of ethnic violence, abuse of human rights, poverty, gender 
discrimination, and ecological degradation continue to ravage the continent with 
adverse consequences for human, plant, and animal life.  Continent-wide, 
                                                          
1 According to the United Nations Development Programme, 34 African 
countries are ranked in the lowest human development index. See: “Human 
Development Reports,” United Nations Development Programme, accessed October 6, 
2017, http://hdr.undp.org/en/composite/trends.   
 
 
 
2 
 
attempts to establish a democratic culture free of government interference 
continue to elude one nation after another.  The promise of a peaceful democratic 
transition envisioned by the young people of North Africa in the Arab Spring has 
largely been crushed.  Libya lies in ruins while Egypt is back in the clutches of 
military control.  In South Sudan, the world’s newest country at the time of this 
writing, violence has broken out because of disagreements between President 
Salva Kiir Mayardit and his former Vice President Riek Machar.  The resulting 
humanitarian crisis, described as one of the worst in the history of the continent, 
has resulted in 1.7 million people on the brink of famine, 6.1 million facing 
extreme hunger, and 1 million children under the age of five severely 
malnourished.2  In South Africa, the stellar legacy of Nelson Mandela is under 
assault by a mendacious leadership more interested in gaining wealth at the 
                                                          
2 “Humanitarian Crisis in South Sudan,” Care International, accessed October 6, 
2017, http://www.care.org/emergencies/south-sudan-humanitarian-crisis.   
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expense of a disillusioned citizenry.3  Meanwhile, levels of violence, HIV/AIDS 
transmissions, and poverty continue to rise.4  
In other parts of the continent, my home country of Zambia is facing 
similar problems.  The wealth in resources—minerals, water, and human 
creativity— has not closed the door on the humanitarian crises of hunger and 
disorderly politics.5  The natural wealth and human creativity so abundant on the 
continent has not translated into economic prosperity for ordinary people.  
Improvements in infrastructure—often the result of foreign investors— belie the 
social and economic disintegration and the disenfranchisement of the public.  
More often than not, elected officials use institutions of government to enrich 
themselves in a destructive form of clientelism, impoverishing the nation.   
According to the United Nation’s World Food Program, nearly sixty 
percent of people in Zambia live below the poverty line and forty two percent 
                                                          
 
3 In 2017, South African president, Jacob Zuma survived a parliamentary vote of 
no-confidence. The vote came after months of internal disputes within the ruling party, 
the African National Congress and the parliament.  Opposition parties called for his 
removal.      
 
4 According to STATS, a private statistics company, nearly 30 percent of South 
Africans live in poverty. See “Poverty on the rise in South Africa,” STATS SA, accessed 
October 6, 2017, http://www.statssa.gov.za/?p=10334.   
 
5 Zambia is among the top producers of metals in high demand globally such as 
copper and zinc.   
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are considered to be extremely poor, i.e., lacking access to basic necessities such 
as clean water, food, health care, and adequate shelter.6  The same report notes 
that the prevalence of stunted growth in Zambian children is estimated at forty 
percent.  In yet another report, the Food and Agriculture Organization noted that 
Zambia has the lowest average daily caloric intake in the world: 1740 compared 
to the recommended 2200.7  The recent arrest of opposition leaders like Hakainde 
Hichilema on trumped up charges of treason—charges which have since been 
dismissed by the Supreme Court—is a sad reminder of the long way we are yet 
to travel in creating a culture of political freedom and accountability in the use of 
state power by elected officials.   
Since Africans are “notoriously religious”8; religious ethics can help to 
shape how we live together in a community embodying the values of human 
dignity, nonviolence, and economic justice.  The need to discover and develop 
ideas that enhance human existence has long driven Christian humanists who 
have an “interest in human persons and the positive affirmation of human life 
                                                          
6 “10 Facts about Hunger in Zambia,” World Food Program, accessed December 
2, 2016, https://www.wfp.org/stories/10-facts-about-hunger-zambia. 
7 “What the World Eats,” National Geographic, September 2017.  
8  John Mbiti, African Religions & Philosophy (Oxford: Heinemann, 2006), 1. 
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and culture which stems from the Christian faith.”9  They are concerned with 
ontology and ethics, in particular the nature and destiny of human beings, the 
meaning of existence, and questions concerning good and evil.  In addition, 
Christian humanists laid the foundation for public acceptance of ideas such as 
personal freedom and equality before the law.  
According to William Franklin and Joseph Shaw, Christian humanism is 
significant because:  
It points to the deep interest in human beings, their life, wellbeing, 
culture, and eternal significance that belongs to the Christian faith. Central 
to that faith is Jesus Christ, the divine Son of God and brother to every 
human being. Christian Humanism shares with other humanistic 
philosophies the desire to protect and enhance human existence, but it is 
unique in finding the source and goal of human powers in God the 
Creator, Redeemer, and Spirit.10  
 
For Christian humanism, the story of the incarnation of Jesus suggests that 
God, the creator of the universe, sent Jesus to “restore and fulfill all that belongs 
to human existence”11 and that the good news of the gospel is good news for all 
people, especially the downtrodden—who are likely to be overlooked in this 
                                                          
9 Joseph M. Shaw, Readings in Christian Humanism (Minneapolis: Fortress Press, 
2009), 23.  
 
10 Franklin R. William and Joseph M. Shaw, The Case for Christian Humanism 
(Grand Rapids, MI: W. B. Eerdmans, 1991), 5. 
 
11 Shaw, Readings in Christian Humanism, 24.  
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modern era of high-tech and finance.12  For Catherine Wallace, Christian 
humanism provides “a deep and powerful antidote” to violence and bigotry, 
because “the key antidote is simple: the image of God dwells in every human 
being.”13  Thus, Christian humanism offers the church a way to free itself from 
the shackles of empire.  Although this way of thinking can inform Christian 
social action in Africa, there is a scarcity of studies dedicated to that end.   
Kaunda states that the core of his moral vision is the belief that “all 
persons are simply God’s people with a common humanity.”14  For him, the main 
function of his moral vision is “to discover all that is worth knowing about God 
through our fellow men, and unconditional service of our fellow men is the 
purest form of service to God.”15  Meanwhile, his moral anthropology is firmly 
rooted in the Christian doctrine of imago Dei that postulates that human beings 
                                                          
12 Benjamin M. Compaine, The Digital Divide: Facing a Crisis or Creating a Myth? 
(Cambridge, MA: Massachusetts Institute of Technology Press, 2001). 
 
13 Catherine M. Wallace, Confronting a Controlling God: Christian Humanism and the 
Moral Imagination (Eugene, OR: Cascade Books, 2016), 1. 
14 Kenneth Kaunda, Opening Address by President Kaunda to the 9th UNIP General 
Conference at Mulungushi Kabwe, 22nd August (Lusaka: Government Printer, 1983), 3. 
15 Kenneth Kaunda and Colin Morris, A Humanist in Africa: Letters to Colin M. 
Morris from Kenneth D. Kaunda (Nashville: Abingdon Press, 1966), 39.  
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are created in the image of God.16  For him, being created in the image of God 
means that we are endowed with an absolute quality by which all social and 
economic systems should be measured.  Moreover, he believed that God intends 
for each person to be an end to himself or herself, and not to be exploited for 
economic, social, or political goals.17  He further argues that “we in Africa have 
always had the gift of enjoying “Man” for himself.  It is at the heart of our 
traditional culture.”18  It is an argument that closely resembles John Mbiti’s 
observation that “African ontology is basically anthropocentric: man is at the 
very centre of existence, and African peoples see everything else in its relation to 
this central position of man.”19  For Kaunda, the implications resulting from this 
realization are vast, including the idea that a person has freedom, responsibility, 
and dignity.  
According to Kaunda, imago Dei also means that human beings have 
supreme value and dignity which extends to all people regardless of their skin 
color or religious beliefs.  He articulated a radical anti-racist humanism that 
                                                          
16 Kaunda and Morris, A Humanist in Africa, 8.  
17 Kaunda and Morris, 45. 
18 Kaunda and Morris, 22. 
 
19 Mbiti, African Religions and Philosophy, 90.   
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rejected on one hand the assimilation to a white-supremacist mainstream 
narrative about Black inferiority, and the reactionary philosophies of Black 
superiority on the other.  Kaunda did not ascribe to the notion that oppressed 
Africans were inherently superior to the European oppressors.  Instead, his 
notion of human dignity is universal.  Therefore, any ideology that goes against 
these ideas-such as racism and tribalism-are destructive vices.   
Kaunda believed in the philosophy of nonviolence, advocating for 
nonviolent direct action as a political tool for challenging oppression.  He was a 
great admirer of Mahatma Gandhi and his strategy of Satyagraha (nonviolent 
resistance).  He was introduced to the ideas of Gandhi early in his political career 
and even travelled to India to learn more of Gandhi’s life and work.  Such was 
the influence of Gandhi on his life that he later claimed that “Gandhi’s 
philosophy deepened and broadened my thinking which had been based on a 
rather narrow, but enthusiastic, mission-station Christianity.”20  In Kaunda’s 
view, the Christian teachings delivered by the missionaries did not readily 
                                                          
20 Kenneth David Kaunda and Colin M. Morris, The Riddle of Violence (San 
Francisco: Harper and Row, 1981), 16. 
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translate into political action.  However, in Gandhi’s method of Satyagraha, he 
found a workable philosophy.21   
Kaunda regarded violence as a result of human imperfection.  He argued 
that sin makes it difficult for people to live by the ethic of love in community, 
therefore it leads to violence.22  He argued that even though human beings are 
created in the image of God, they possess an acquisitive instinct for wealth and 
power which is the source of evil, wars, and injustices, and thereby a deep threat 
to community.23  Likewise, Benjamin Ray had argued earlier that in African 
thought, evil is not the result of a fallen god or spirit; rather, evil is located “in 
the human world among the ambitious and jealousies of men.”24  To Ray, 
humans are the source of evil.  Kaunda argued that one way to combat violence 
is to transform the human mind which would then lead to new ways of 
communal relations.  This transformation is spiritual, and it might lead to an 
                                                          
21 Kaunda and Morris, The Riddle of Violence, 45.  
22 Kaunda and Morris, 45. 
 
23 Kaunda and Morris, 42.  
 
24 Benjamin C. Ray, African Religions: Symbol, Ritual, and Community (Englewood 
Cliffs, NJ: Prentice-Hall, 1976), 150. 
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oppressed people’s recovery of a right sense of their self-worth.25  Moreover, the 
relationship between the person and his or her community, the person and the 
economy, and the person and the state are vital.  In the various anthropologies 
across Africa, there is an attempt to balance between the collective and personal 
identities of individuals.26  As Mbiti has argued, “the individual is conscious of 
himself in terms of ‘I am because we are, and since we are, therefore I am.’”27  
The focus here is on the right balance and harmonious integration of the self in 
the world.  
Tied to Kaunda’s conceptualization of human dignity is the notion of 
economic egalitarianism: an idea that his parents impressed on him as a child 
and that is resonant with the African notion of community, reciprocity, and 
sharing.  He called for a transformation of the exploitative colonial economy into 
a system where human needs outweigh economic growth, and basic necessities 
such as food, shelter, and meaningful work are guaranteed to all people 
regardless of their skin color or ethnicity.  He argued against unbridled 
                                                          
25 Ray, African Religions, 37.  
 
26 Ray, 132. 
 
27 Mbiti, 182. 
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competition, exploitation of workers, and the concentration of wealth in the 
political and business classes. 
Given the state of Africa today, an argument can be made for the necessity 
of African Christian humanism as embodied in the thought of Kenneth Kaunda, 
with particular focus on the ethical norms of human dignity, nonviolence, and 
economic egalitarianism.  This study will attempt to integrate Kaunda’s 
perspectives on Christian humanism, Christian ethics, and African philosophy in 
the hope that the Church will be inspired to make a distinctive contribution 
towards peace and justice.    
 
Significance of the Problem 
The African continent is in crisis.  Our world is in crisis.  While the 
Christian community has played and continues to play an important role in the 
national life of many African countries, their contribution has not always been 
either for the common good or in the interest of justice and peace.28  Given that 
religious ideas help to inform how we orient ourselves in the world (and religion 
is central to African life), religious ethics is suitably placed to address the social, 
                                                          
28 Paul Gifford, Christianity, Development and Modernity In Africa (Oxford: Oxford 
University Press, 2016). 
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political, and economic crises on our hands.29  This study examines Kaunda’s 
perspective on Christian humanism with specific focus on the ethical norms of 
human dignity, nonviolence, and economic egalitarianism.  The goal is to argue 
for an African Christian humanistic response to the humanitarian crises plaguing 
our continent. After all “theology is not an end in itself. It is a means. The aim, 
point, or purpose of thought is to understand and orient life.”30   
This dissertation is significant in two ways:  First, to my knowledge, this is 
the first academic study of length to describe and examine the relevance of 
Kaunda’s Christian humanism from the perspective of Christian ethics.  While 
some scholars have examined Kaunda’s ideas, they have tended to do so from 
the perspective of political science and history, leaving unattended the ethical 
implications of his Christian humanism.  For example, in examining Kaunda’s 
thought, prolific writer Henry Meebelo focused on the relationship between 
humanism and traditional Zambian society from the perspective of political 
                                                          
29  Robert Neville, The Human Condition. Comparative Religious Ideas Project 
(Albany, NY: State University of New York Press, 2001). 
30 William Schweiker, Dust That Breathes: Christian Faith and the New Humanisms 
(Chichester: Wiley-Blackwell, 2017), 105. 
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economy.31  Timothy Kandeke, a sociologist writing on humanism in Zambia, 
attempted to demonstrate the applicability of Marxist thought in the Zambian 
context.32  Ukandi Damachi focused on the socioeconomic ideas of Kaunda33 
while sociologist and theologian Clive Dillon-Malone attempted to clarify the 
radical differences between humanism in Zambia and the wider tradition of 
communism.34  Other works that mention Kaunda’s thought follow a similar 
pattern of not paying attention to the implications for Christian social ethics.35  
The point of departure for this dissertation is the focus on Kaunda’s Christian 
humanism as a critical resource in the Church’s response to social problems.  It is 
                                                          
31 Henry S. Meebelo, Main Currents of Zambian Humanist Thought (Lusaka: Oxford 
University Press, 1973). 
32 Timothy K. Kandeke, Fundamentals of Zambian Humanism (Lusaka: NECZAM, 
1977).  
33 Godwin Ukanid Damachi, Leadership Ideology in Africa: Attitudes toward 
Socioeconomic Development (New York: Praeger, 1976). 
34 Clive Dillon-Malone, Zambian Humanism, Religion and Social Morality (Ndola: 
Zambia, 1989). 
35 Paul Gifford, African Christianity: Its Public Role (Bloomington, IN: Indiana 
University Press, 1998); Jan-Bart Gewald, Marja Hinfelaar and Macola Giacomo, One 
Zambia, Many Histories (Leiden: Brill, 2008); David M. Gordon, Invisible Agents: Spirits in a 
Central African History (Athens, OH: Ohio University Press, 2012).     
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an invitation for the church and theologians in Zambia to examine how Kaunda’s 
moral vision inspires the creation of just and compassionate communities.   
Second, this study attempts to dispel the belief that Christian humanism is 
antithetical to the Christian faith.  The church in Zambia has been reluctant to 
embrace Christian humanism on the basis that humanism denies the existence of 
God and places human beings as the totality of existence.  This study will 
demonstrate that this view is mistaken. It will show that in fact, Christian 
humanism is incarnational, with its roots in the Bible, in the teachings of Jesus 
and Paul, and various Christian thinkers over time.  It is an old tradition, a 
resource we can tap into for addressing challenging problems in our own time.  
Moreover, while Christian humanism has its roots in Western culture, its main 
concerns align with African religious beliefs about human dignity and wellbeing.  
This study is creative and innovative in so far as it bridges the gap between 
Christian humanism and African philosophy, thereby presenting a new way of 
looking at Christian humanism that takes seriously the human experience in 
community.  This is a difficult task, given the scope and limitations of this study, 
but one that I hope to achieve in the following pages.   
Lastly, this dissertation might inspire future research into areas of 
identity, consciousness, and the ethical implications of artificial intelligence and 
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augmented reality.  African theology has valuable perspectives to offer to the 
world in these areas.  A moral commitment and clear vision of human dignity is 
essential towards an ethic of human flourishing.  As Jean Bethke Elshtain has 
argued, “we cannot think well about what it means for men and women to 
flourish and be free if we do not know what and who they really are.”36  After all, 
she argues, anthropological presuppositions underlie human relationships, and a 
distorted view of humanity can easily lead to violence, exploitation, and the 
destruction of society.  In examining and arguing for Kaunda’s concept of human 
dignity, I am led by the assumption that an accurate understanding of what it 
means to be human is critical in thinking about ethical ways to live in 
community.37  Kaunda’s humanism is a resource for such a task.  
 
Method of Investigation 
The method I have utilized is descriptive and analytical.  I am attempting 
to analyze Kaunda’s ideas and how his moral vision can contribute to social 
transformation in the 21st century.  I am relying exclusively on documentary 
                                                          
36 Jean Bethke Elshtain, Who Are We? Critical Reflections and Hopeful Possibilities: 
Politics and Ethical Discourse (Grand Rapids, MI: Eerdmans, 2000), 72. 
37 For a substantive argument on the nexus between ethics and ontology, see 
Piper Otto, Christian Ethics (Princeton: Nelson, 1970).  
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study of relevant primary and secondary literature.  My rationale for adopting a 
descriptive, analytical, and interpretive method is dictated by the purpose of my 
dissertation and the type of sources at my disposal.  Since this dissertation is 
situated within Christian social ethics and African Studies, I am relying heavily 
on literature in Christian ethics and African Studies.   
To construct personal details of Kaunda’s life I am relying on both 
primary and secondary literature.  The goal here is to attempt to understand 
Kaunda’s background so as to discover who he was as a person, his context, his 
family, and the communities to which he belonged which shaped his ideas: even 
great thinkers are members of communities of discourse and practice. His 
childhood and the influence of his parents and the missionaries who taught him 
will be considered in this process.  
I then describe and analyze the main ideas of Christian humanism.  The 
purpose here is to investigate how Kaunda formed his ideas on human dignity, 
nonviolence, and economic justice, and thereby attempt to discover the sources 
of his thinking and how he interpreted those sources.  Subsequently, I examine 
his usage of sources in formulating his ideas.  For his norm of human dignity, I 
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focus on his appropriation of Christian scriptures and his understanding of the 
doctrine of imago Dei.38  
I have applied a similar method to his vision of nonviolence.  A casual 
reading of The Riddle of Violence reveals that Kaunda did not form his philosophy 
of nonviolence out of a vacuum.  Rather, he identifies childhood experiences as 
formative and names influential figures such as Mahatma Gandhi, Jayaprakash 
Narayan, and organizations such as the World Peace Brigade as some of the 
main influences in this regard.  This study examines how Kaunda understood 
and appropriated these sources in the formation of the norm of nonviolence in 
his thought.  
Kaunda’s views on economic justice require similar description and 
analysis.  Kaunda articulates an economic system focused on the wellbeing of 
people as opposed to economic growth and profit.  He also critiques the extremes 
of capitalism and communism.  For him, the norm of economic justice is tied to 
the norms of human dignity and nonviolence. To do this, I examine his writings 
through a critical lens. 
 
                                                          
38 Imago Dei is a theological term that refers to the belief that God created human 
beings in the image of God. It is based on the biblical verse from Genesis 1:27.  
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Sources of the Study 
The primary sources of information utilized throughout this study are the 
numerous writings and speeches of Kenneth Kaunda in which his ethical 
commitments to nonviolence, human dignity, and community are addressed. 
Kaunda is the author of six books and numerous lectures, addresses, and 
presidential documents, most of which are located in the African Studies Library 
at Boston University and other libraries in the larger Boston area.  
His key writings include the following:  
First, Zambia Shall be Free which is an autobiography outlining his 
childhood up to 1963, a year before Zambia became independent. In this text, 
Kaunda talks about the influence of his parents’ faith, the influence of 
Christianity on his thinking, and his struggle with European missionaries who 
supported colonialism. This text is essential because it outlines the early stages of 
Kaunda’s interest in nonviolence and his struggle to reconcile missionary 
Christianity with colonialism.   
Second, A Humanist in Africa, is a series of letters, discussions, and 
memorandums between Kaunda and Collin Morris (a religious minister and 
close friend of Kaunda) centered on Kaunda’s Humanism and moral 
anthropology. In this work Kaunda outlines his identity as a humanist African 
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thinking about communal life and, in a chapter titled A Meditation on Man, he 
outlines his moral anthropology.  
Third, in The Riddle of Violence, published sixteen years after he became 
president, Kaunda details his introduction to nonviolence and his struggles to 
remain faithful to nonviolence as the status quo.  The backdrop to the book is his 
decision to take military action against the white minority government of 
Zimbabwe and the criticism he received from his supporters who viewed his 
actions as a betrayal of nonviolence commitment.  In addition, he gives a 
rendering of his understanding of the Just War Theory, having been introduced 
to the works of Michael Walzer two years earlier.  
Kaunda published a pamphlet, Humanism in Zambia: A Guide To Its 
Implementation, which provides his definition of humanism and describes its 
implementation on a national scale.  I have utilized numerous lectures and 
speeches - some of them unpublished - such as his 1963 Doctor of Laws 
acceptance speech, delivered at Fordham University.  
For secondary literature I have used several works produced by scholars 
who address both directly and indirectly Kaunda’s thought and life.  Historian 
Richard Hall’s Zambia and The High Price of Principles, consider the struggle for 
independence, the political rise of Kaunda, and the consolidation of United 
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National Independence Party (UNIP) power in the first ten years of 
independence.  M.A Raganathan’s The Political Philosophy of President Kenneth D. 
Kaunda of Zambia offers an analysis of Kaunda’s Humanism and the influence of 
Eastern religions. Clive Dillon-Malone’s Zambian Humanism, Religion, and Social 
Morality is a philosophical attempt to account for the religious roots of Kaunda’s 
socialism and its ethical implications. For sources in Christian social ethics, I have 
utilized a broad range of resources as evidenced in footnotes and the 
bibliography.  
 
Limitations 
A study of this nature is hampered by the lack of studies on Kaunda’s 
Christian humanism from the perspective of Christian ethics.  This study is 
limited to those aspects of Kaunda’s Christian humanism that are directly related 
to the ideals of human dignity, nonviolence, and economic justice.  Though a 
thorough study of all of Kaunda’s writings and lectures would be the optimal 
way of proceeding with the research, given the scope of this study, such a plan is 
not realistic. Therefore, I will focus my attention on his already published works 
that feature his moral vision.  A personal interview with Kaunda would have 
been ideal.  However, I was unable to do so due to logistical problems.   
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Organization of the Dissertation 
 This dissertation is organized as follows.  Chapter One is a survey of 
humanism in its various forms; Christian, secular, and African.  Chapter two is a 
biographical sketch of Kaunda’s life.  In this chapter I examine his background 
and entry into politics all the way to the presidency.  Chapters three, four, and 
five discuss in detail Kaunda’s biography, his ideas on human dignity, 
nonviolence, and economic justice, respectively.  Chapter Six proposes an 
African Christian humanism.  
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CHAPTER ONE: HUMANISM: ANALYSIS AND DISCUSSION  
 
Introduction 
Before we proceed to describe Kaunda’s perspective of Christian 
humanism, it is imperative to give an account of Christian humanism in its 
various historical renditions.  Humanism is a complex phenomenon carrying 
different meanings for different people.  In the case of Zambia, Kaunda’s 
philosophy of Christian humanism has long been a source of great confusion and 
concern for the church.  The main concerns for the church are the compatibility 
of humanism with the Christian religion, and unease with the secular forces 
within the humanistic movement.  This chapter is a summary of the following; 1) 
the meaning of humanism, 2) the development of Christian humanism, 3) secular 
humanism, and 4) African humanism.   
 
The Humanist Tradition 
 The word humanism carries many meanings.  It is a complex term 
stemming from a complex history.  Defining it is an elusive and risky task.  
Within Western culture, there are numerous ideas and movements that exist 
under the label of humanism.  According to Jens Zimmerman, “almost any 
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intellectual movement of note in the Western cultural narrative has been labeled 
as ‘humanism.’”1  Tony Davis notes that, “it is one of those words, like ‘realism’ 
or ‘socialism’, whose range of possible uses runs from the pedantically exact to 
the cosmically vague.”2  Numerous personalities too fall into the humanist 
tradition: Jesus, Saint Paul, Church Fathers, Francesco Petrarch, Pico della 
Mirandola, Desiderius Erasmus, Georg Wilhelm Friedrich Hegel, Karl Marx, 
Friedrich Schleiermacher, Reinhold Niebuhr, and Martin Luther King, Jr.   
Generally, humanism denotes a commitment towards human beings.  As 
a philosophical inquiry, humanism is concerned with ontology and ethics: in 
particular, the nature and destiny of human beings, the meaning of existence, 
and problem of good and evil.  The Oxford English Dictionary defines humanism 
as “a movement, grounded in scholarly studies of ancient literary texts, that 
informed the ideals and aims of the Renaissance.”3  The Oxford World 
Encyclopedia defines humanism as “philosophy based on a belief in the supreme 
                                                          
1 Jens Zimmermann, “Introduction,” in Re-Envisioning Christian Humanism: 
Education and the Restoration of Humanity, ed. Jens Zimmerman (Oxford: Oxford 
University Press, 2016), 
http://www.oxfordscholarship.com/view/10.1093/acprof:oso/9780198778783.001.0001/ac
prof-9780198778783-chapter-1.   
 
2 Tony Davies, Humanism (London: Taylor and Francis, 1996).  
 
3 Oxford English Dictionary, s.v. “Humanism.”   
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importance of human beings and human values”4 while the Merriam Webster 
Dictionary defines it as “devotion to the humanities (literally culture); 
individualist and critical spirit, and emphasis on secular concerns characteristic 
of the Renaissance.”5  In additional entries for Merriam Webster, humanism is 
defined with reference to secularism, reason, and a rejection of supernaturalism.  
For Charles Hartshorne, humanism is simply the expression of an interest in 
human beings.6  The 1967 edition of the Encyclopedia of Philosophy defined 
humanism as: 
Humanism is also any philosophy which recognizes the value or dignity 
of man and makes him the measure of all things or somehow takes human 
nature, its limits, or its interests as its theme.7   
 
As a concept in Western thought and culture, then, humanism broadly 
refers to a system of values, and belief in human dignity, potential, and agency, 
particularly humanity’s capacity for reason.  Humanists are committed to a belief 
in a shared humanity which according to Rob Gaylard “is transcultural and 
                                                          
4 The Oxford World Encyclopedia, s.v. “Humanism.” 
 
5 Merriam Webster Dictionary, s.v. “Humanism,” accessed  September 12, 2017, 
https://www.merriam-webster.com/.  
  
6 Charles Hartshorne, Beyond Humanism; Essays in the Philosophy of Nature 
(Gloucester, MA: Peter Smith, 1975), 1. 
 
7 The Encyclopedia of Philosophy, s.v. “Humanism.”   
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transhistorical.”8 According to Kate Soper, humanists believe that humans have 
an intrinsic value and dignity possessed by all human beings.9  This intrinsic 
value is not dependent on the socioeconomic location of an individual person, 
but by virtue of simply being human.  Meanwhile, Robert Johnson states that 
“the word (humanism) also may refer to any philosophy which affirms the value 
and dignity of man and makes him ‘the measure of all things.”10 Anthony Pinn 
identifies five general humanist principles. First, the principle that “humanity is 
fully and solely accountable and responsible for the human condition and the 
correction of humanity’s plight.”11  Second, the principle of general suspicion and 
rejection of supernaturalism.  Third, an appreciation for the cultural and 
historical significance of religion devoid of “cosmic” authority. Fourth, a 
commitment to “individual and societal transformation”12 and fifth, “a controlled 
                                                          
8 Rob Gaylard, “Welcome to the World of our Humanity: (African) Humanism, 
Ubuntu and Black South African Writing,” Journal of Literary Studies 20, no. 304 
(December 2004): 1. 
 
9 Kate Soper, Humanism and Anti-Humanism (London: Hutchison, 1986).   
 
10 Robert L. Johnson, Humanism and Beyond (Philadelphia: United Church Press, 
1973), 21. 
 
11 Anthony B. Pinn, Humanism Essays on Race, Religion and Cultural Production 
(London: Bloomsbury, 2015), 3. 
 
12 Pinn, Humanism Essays, 3. 
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optimism that recognizes both human potential and human destructive 
activities.”13  Pinn’s approach to humanism is secular, historically and materially 
situated.  In his view, while individuals can and should be free to practice 
religion in their private spaces, it should be kept away from public policy.   
Humanism derives from the word humanitas, which in ancient Greece 
meant education in Greek culture and thought also known as paidea.  According 
to Henri Irénée Marrou, paidea was “an educational effort, pursued beyond the 
years of schooling and lasting throughout the whole of life, to realize ever more 
perfectly the human ideal”14  In its historical sense however, humanism is often 
used in reference to the attempt by Renaissance thinkers to reintegrate human 
beings into the world of nature and history and to understand humanity 
accordingly.  Crane Brinton claims that the humanists believed that education in 
classical letters could revive the ‘spirit’ of the classical age, which included 
freedom and justification for humanity’s rational capacities, lost in the Middle 
                                                                                                                                                                             
 
13 Pinn, 3.  
 
14 Henri-Irénée Marrou, A History of Education in Antiquity (Madison: University 
of Wisconsin Press, 1956), 98. 
 
 
 
27 
 
Ages.15  Davis, traces the entry of the word into popular usage to lively debates 
among German educationists related to issues of culture, history, and politics.  
The educationalist Friedrich Immanuel Niethammer was instrumental in coining 
this word in the early nineteenth century.  From the Middle Ages, the study of 
ancient Greek and Latin, and of the literature, history and culture of the people 
who spoke them, was known as the ‘humanities.’  Niethammer was attempting 
to develop a high school and university curriculum based on the humanities.   
Later, scholars such as Georg Voigt and Jacob Burckhardt started using 
the term to refer to a special kind of education developed by fifteenth-century 
Italian teachers (umanisti) based on Greco-Roman civilization.  Zimmerman 
argues that in coining the term Humanismus for nineteenth-century humanistic 
education, Niethammer was harkening back to Cicero’s first use of the 
term humaniora or humanistic studies, in which philosophers and poets taught 
students insights into human nature.16  Cicero’s personal view of education relied 
heavily on Greek culture and the concept of paideia. Therefore, a distinction has 
                                                          
15 Crane Brinton, Ideas and Men: The Story of Western Thought (Englewood Cliffs, 
NJ: Prentice-Hall, 1963). 
 
16 Zimmermann, Introduction.  
 
 
28 
 
to be made between humanism as the literary and intellectual movement of the 
Renaissance and humanism as a philosophy focusing on human beings.  
There are various movements associated with humanism such as secular 
humanism, religious humanism, African humanism, Islamic humanism, and 
“postmodern anti-humanism, evolutionary humanism, and futuristic 
transhumanism.”17  In his book evaluating humanism, Norman Geisler identifies 
eight contemporary humanist movements: evolutionary; behavioral; existential; 
pragmatic; Marxist; egocentric; cultural; and Christian.18  Evolutionary humanists 
(e.g., Thomas Huxley) base their humanistic ideas on evolution and a passionate 
rejection of God.  Behavioral humanists (such as B. F Skinner) posit that all 
organisms are purely physical and products of physical causes. Existential 
humanists (e.g., Jean Paul Sartre and Erich Fromm), place emphasis on the value 
of the human race and the individual.  Pragmatic humanism (e.g., John Dewey) 
also rejects supernaturalism in favor of understanding the human experience 
from the perspective of natural sciences.  Marxist humanism is the humanism 
that follows Karl Marx’s historical materialism.  Egocentric humanism refers to 
                                                          
17 Zimmerman, Introduction.  
 
18 See Norman L. Geisler, Is Man the Measure? An Evaluation of Contemporary 
Humanism (Grand Rapids, MI: Baker Book House, 1983).  
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the humanism that defends individual rights and capitalism as represented in 
the writings of Ayn Rand.  Cultural humanism, championed by Corliss Lamont, 
is the view that human beings have ultimate value.     
 
Christian Humanism 
Christian humanism is a subject of controversy among Christians. For 
some, the term ‘humanism’ is an endorsement of atheism:  
For many, Christian humanism has an unfamiliar ring because when the 
word “humanism” first entered the English language it was understood in 
certain circles as the designation of an unorthodox theological view in 
which the doctrine of the divinity of Christ was denied. Furthermore, 
“humanism” is associated historically with the period of the Renaissance 
which is popularly understood as having taken up the study of human 
beings as rational creatures set free from all theological determinations.”19   
 
However, Christian humanism is the blend of humanistic principles and 
Christian teachings developed from a quest to find answers to questions such as 
“who are we?”  Christian humanism is driven by the need to discover and 
develop ideas that enhance human existence.  According to Zimmerman, 
Christian humanism, throughout its patristic, medieval, Renaissance, and 
modern variations, seeks to unfold the basic gospel message that God 
became human, lived and died, so that we could become fully human. 
Evangelical and Reformed audiences customarily equate humanism with 
                                                          
19 Franklin and Shaw, The Case for Christian Humanism, 23. 
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secularism, but it demonstrates that this conception is misleading. Not 
Christian humanism but secular humanism is a contradiction in terms.20 
 
Meanwhile, According to Joseph Shaw and William Franklin, Harris 
Kaasa, and Charles Buzicky, Christian humanism “is the interest in human 
persons and the positive affirmation of human life and culture which stems from 
the Christian faith.”21  However, this goal is not restricted to the Christian faith as 
other religions and humanistic philosophies share similar goals. What makes 
Christian humanism unique is its attempt to understand the human experience 
“in light of God’s revelation to humanity in the person and work of Jesus 
Christ.”22  It is humanism drawn from Christian sources in contradistinction to 
say Islamic, Jewish or Hindu humanism, which draw inspiration from their 
respective sources.    
A general argument could be made about the roots of Christian 
humanism emanating from the Bible and the teachings of Jesus and Paul (his 
emphasis on individual freedom from Jewish dietary restrictions).  However, 
some of the ideas that are part of Christian humanism originated from Athenian 
                                                          
20 Zimmermann, Introduction. 
 
21 Shaw, Readings in Christian Humanism, 23.  
 
22 Shaw, 23. 
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philosophers, especially Plato and Aristotle, whose teachings Christian thinkers 
such as Augustine and Thomas Aquinas integrated in their theologies.  For 
example, following Plato, Augustine believed that the material world was less 
real than the world of ideas.  However, the material world was not evil.  After all, 
for Augustine, the material world was created by a good God which meant it 
was good. This view meant that Christians could embrace the material world 
rather than shun it.   
However, some scholars such as Franklin, R. W., Joseph M. Shaw, and 
Norman Geisler, locate the emergence of Christian humanism proper in the 
European Renaissance, as embodied in the thinking of figures such as Francesco 
Petrarch, Pico della Mirandola, and Desiderius Erasmus.23  For example, Petrarch 
combined classical humanistic elements such as self-analysis and Christian 
doctrine into a form of universal humanism. Mirandola forcefully argued for a 
high valuation of human beings and the spiritual nature of vocation while 
Erasmus’s wide-ranging contribution to Christian humanism included an 
argument in favor of classical education. In modern times, Christian humanism 
                                                          
23 Franklin and Shaw, The Case for Christian Humanism, x.   
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has found its way in the thinking of notable writers such as E. F Schumacher, 
Reinhold Niebuhr, and Gustavo Gutiérrez.24  
The humanism of the early Christians merged with the humanism of the 
classical era based on Greek philosophy and culture.25 The two streams were held 
together by the belief that human beings occupied a distinct place in the universe 
different from and above the non-human natural world, and both had a 
metaphysical basis for human significance.  However, for Christian humanists, a 
distinctive feature was the belief in the biblical doctrine of imago Dei, the belief 
that human beings are created in the image of God.  The implication for this 
doctrine was that unlike in Greek philosophy where reason distinguishes human 
beings from the rest of the natural world, for Christian humanists, it is the 
human’s ability to relate to God that distinguishes us from the rest of the natural 
order. Further, there is a redemptive aspect of Christian humanism: “men and 
woman and children discover a God who affirms their full humanity in the midst 
of weakness and suffering, not one who makes divine love conditional upon 
                                                          
24 Franklin and Shaw, x.     
 
25 Franklin and Shaw, 15.  
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human success.”26 Among secular forms, the focus is squarely on human 
interests without making reference to a metaphysical reality.   
 
Humanist Themes in the Bible 
 The Bible is replete with humanist themes.  However, the first and 
foundational theme that emerges from the Bible is the creation of human beings 
in image of God:  
Then God said, “Let us make humankind in our image, according to our 
likeness; and let them have dominion over the fish of the sea, and over the 
birds of the air, and over the cattle, and over all the wild animals of the 
earth, and over every creeping thing that creeps upon the earth.  So God 
created humankind in his image, in the image of God he created them; 
male and female he created them.27 
  Christian theologians disagree on the precise meanings of ‘image’ and its 
theological import.  What is certainly agreed upon by inference is that most 
theologians do not think that the human physical characteristics are reflective of 
God’s being.  That is to say, that simply because human beings have limbs, hair, 
eyes, etc., does not mean that God too has the same characteristics.  However, 
scholars have different views on the meaning of imago Dei.  For example, John 
Macquarrie argues that imago Dei means existence:  
                                                          
26 Franklin and Shaw, 4. 
 
27 Genesis 1:26-27.  New Revised Standard Version.  
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What distinguishes man from other creatures is that he “exists,” and to 
exist is to have an openness, which is perhaps the best clue to the 
mysterious affinity of God and man. Just as God opens himself into the 
creation and pours out being, and therefore has “letting-be” as his essence, 
so man is most truly himself and realizes his essence in the openness of an 
existence in which he too can let be, in responsibility, in creativity, and in 
love. 28  
Further, he states:  
The doctrine of an imago Dei has to be sharply distinguished from 
pantheistic theories in which man (or more often, the rational element in 
man) is regarded as a fragment of God. Christian teaching clearly puts 
man among creaturely beings; the fact that he is made to the image of God 
does not annul or contradict his creatureliness. But if one has to interpret 
the notion of the divine image in such a way as to avoid any suggestions 
of pantheism, it is equally necessary to avoid the error of some 
theologians who minimize the doctrine of the divine image in man, and 
who stress the gulf between the otherness and transcendence of God on 
the one hand, and the creaturely  finitude of man on the other…We must 
think of the imago Dei more in terms of a potentiality for being that is 
given to man with his very being, than in terms of a fixed “endowment” 
or “nature.” Man is a creature, but as a creature that “exists” he had an 
openness into which he can move outward and upward.29  
 
Meanwhile, Reinhold Niebuhr argues that “in its purest form, the 
Christian view of man regards man as a unity of God-likeness and creatureliness 
in which he remains a creature even in the highest spiritual dimension of his 
                                                          
28 John Macquarrie, Principles of Christian Theology (New York: Scribner, 1977), 
230. 
 
29 Macquarrie, Principles of Christian Theology, 230-231. 
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existence.”30  Gregory of Nyssa identified imago Dei with humanity’s rational 
capacity while Thomas Aquinas viewed it as “primarily intellectual nature.”31 
One other interpretation holds that Humans are special in the sense that they are 
able to respond to God in ways that other creatures cannot.32 
For Christian humanists, human beings are closely related to God, they 
are not God, neither are they just one of the many creatures created by God—
human beings have freedom, abilities, and a sense of vocation.  God created 
human beings in God’s own image yet humans are distinct from God.  Human 
beings are not God, yet they reflect the image of God.  Christian humanists have 
a high consideration of human nature in relation to God.   
William Franklin and Joseph Shaw argue that Christian humanism is 
significant because:  
[It] points to the deep interest in human beings, their life, wellbeing, 
culture, and eternal significance that belongs to the Christian faith. Central 
to that faith is Jesus Christ, the divine Son of God and brother to every 
human being. Christian Humanism shares with other humanistic 
philosophies the desire to protect and enhance human existence, but it is 
                                                          
30 Reinhold Niebuhr, The Nature and Destiny of Man: A Christian Interpretation 
(London: Nisbet & Company Limited, 1941), 161.  
 
31 Thomas, Aquinas. Summa Theologica, Translated by Fathers of the English 
Dominican Province (New York: Benziger Bros, 1948), 471). See also Henry Wace and 
Philip Schaff, Gregory of Nyssa: Dogmatic Treatises (Grand Rapids, MI: Eerdmans, 1972). 
 
32 Franklin and Shaw, The Case for Christian Humanism, 51. 
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unique in finding the source and goal of human powers in God the 
Creator, Redeemer, and Spirit.33  
 
The story of Jesus as the incarnate son of God suggests that God, the 
creator of the universe sent Jesus to “restore and fulfil all that belongs to human 
existence.”34   
Christian humanism also takes account of human sinfulness.  Whereas 
secular humanists reject the biblical and theological idea of sin, Christian 
theologians from Augustine to Reinhold Niebuhr have highlighted the 
significance of this doctrine.  According to Niebuhr, sin is a social event and 
selfish self-centeredness is the root of evil, and the sin of pride plagues all people 
including those who think they are good people.35  However, for Niebuhr, sin is 
counterbalanced by a rigorous exposition of grace and love.  Emil Brunner and 
Augustine too pointed out the importance of considering sin.  Augustine argued 
that God created human beings good36 while Brunner argued that “Christian 
                                                          
33 Franklin and Shaw, The Case for Christian Humanism, 5. 
 
34 Shaw, Readings in Christian Humanism, 24.  
 
35 Niebuhr Reinhold, Moral Man and Immoral Society: A Study in Ethics and Politics 
(New York: Scribner, 1960). 
 
36 It is worth noting that Augustine’s moral anthropology relied heavily on Greek 
philosophy and especially Neo-Platonism. For example, we see Plato’s influence on 
Augustine’s idea that the human soul is an immaterial thing capable of thought. 
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humanism is of such a kind that the humane character of existence is not 
automatically a possession of man, but is dependent on his relation to God, and 
remains a matter of decision.”37  
Therefore, for Christian humanists, acknowledging sin is a vital step 
towards realism and also a chance for forgiveness and freedom.38  Moreover, 
Christian humanism is also concerned with community. For Christian humanists, 
the individual is never a solitary, autonomous person, but one rooted in 
community.   
 
African Humanism 
What is African humanism?  How is it related to the European humanist 
tradition and Christian humanism?  According to Lewis Gordon, a major 
misconception about African humanism is that it is imported from Europe.39   
However, if humanism is a philosophical perspective that places a high regard 
                                                                                                                                                                             
  
37 Emil Brunner, Christianity and Civilisation (New York: C. Scribner's Sons, 1948), 
79.  
 
38 Shaw, Readings in Christian Humanism, 27.  
 
39 Gordon Lewis, An Introduction to Africana Philosophy (Cambridge: Cambridge 
University Press, 2009), 186.  
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on human dignity, worth, and wellbeing, then humanism can be said to exist in 
Africa.40  The humanist tradition in Africa was mainly expressed as African 
socialism.  African socialism was developed in part as a reaction to colonialism. 
During the colonial era, anti-colonialism was a theme that many leaders rallied 
around, while after African countries begun gaining independence there was a 
need to find a new ideology or consciousness that would continue to unify 
Africans. Nationalism and neocolonialism did not gain traction as much as the 
idea of “Africanness” with which most Africans readily identified. With the 
emergence of the Organization for African Unity, many self-identified African 
socialists emerged as African Socialists.41   
While Kaunda’s Christian humanism shares many philosophical elements 
with classical Christian humanism, the two differ with reference to their origins 
and method of development.  Kaunda’s humanistic ideas were a direct response 
to the aspirations of Africans emerging out of colonialism whereas Classical 
Christian humanism arose as an attempt to bridge the gap between Christianity 
and philosophical humanist principles.  Moreover, it is difficult to establish 
                                                          
40 Safro Kwame, Readings in African Philosophy: An Akan Collection (Lanham: 
University Press of America, 1995). 
 
41 Kwame, Readings in African Philosophy, 5. 
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Kaunda’s familiarity with Classical Christian humanism.  He makes no mention 
of the leading figures and thinkers of the tradition: “I suppose I could be called a 
humanist, though I have never had the leisure to read the standard works on the 
subject.”42  Here, Kaunda was making specific reference to the charge by 
Blackham that humanism and Christianity were not compatible.  For Kaunda, 
humanism is deeply rooted in Christianity and the African worldview: 
Humanism is something that is evolved from what you might call the 
normal way of life of a man in a traditional society. At the same time it 
takes into consideration the very changed environment in which he lives. 
It is a combination of these two that gives us the humanist philosophy. 
Humanism is really an interpretation of the road to a fuller life in the 
economic and social terms, as well as a way of life itself, which the 
common man is to live, once the goal is achieved.43  
 
The roots of African Socialism lay in indigenous society and the elements 
of communal ownership of land, the egalitarian character of society, and the 
extensive network of social obligations that led to considerable cooperation. In 
this theoretical model, the extended family is primal: “The foundation, and 
objective, of African socialism is the extended family.”44 It is after all at the level 
                                                          
42 Kaunda, A Humanist in Africa, 39. 
 
43 Zambian Mail, January 5, 1968. 
 
44 Julius K. Nyerere, Ujamaa: Essays on Socialism (Dar es Salaam: Oxford 
University Press, 1968), 11. 
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of the family unit that the ethos of communitarianism is exercised: “In such a 
model, individuals are of unique value and worth in themselves but their 
fulfilment is understood to be realised in terms of their altruistic relationship 
with others in the wider society.”45 Unbridled individualism is therefore 
discouraged. For Julius Nyerere: 
The traditional African community was a small one, and the African could 
not think of himself apart from that community in which he lived. He was 
an individual; he had his wife—or wives—and children, so he belonged to 
a family. But the family merged into a larger ‘blood’ family, which itself 
merged into a clan or tribe. Thus he saw himself all the time as a member 
of a community, for his community to him was an extension of his family. 
He might have seen a conflict between himself and another individual 
member of the community, but with the community itself, he saw no 
struggle.46  
 
In this sense, an African is thoroughly a person of the community and 
moral conduct is viewed through the lens of community. Like African Socialism, 
humanism emphasizes the role of communal relations which are at the root of 
African traditions. Kenneth Kaunda has clearly argued that Humanism is an 
organic system of thought drawing upon the social values and norms of the 
                                                                                                                                                                             
 
45 Dillon-Malone, Zambian Humanism, 36. 
 
46 Paul Bjerk, Building a Peaceful Nation: Julius Nyerere and the Establishment of 
Sovereignty in Tanzania, 1960-1964 (Rochester, NY: University of Rochester Press, 2015), 
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African worldview as well as the aspirations of Zambians who had just emerged 
from colonialization.  Unlike other systems of thought such as capitalism and 
scientific socialism, humanism is a collective style of life and “provides the moral 
basis for all human activity in the country whether it be political, economic or 
social.”47  It is in community that the person finds meaning and fulfilment. 
It is generally an accepted assertion that in the African worldview, there is no 
division among the different spheres of life such as religion and politics, 
economics and spirituality.  As a philosophy based on the African worldview, 
humanism is closely related to African Socialism which, in many ways, is the 
political iteration of African humanism.  While there is no agreed upon definition 
of African Socialism, its main themes are 1) the problem of continental identity, 
2) the crisis of economic development, and 3) the challenge of class and power.48 
During the push towards decolonization intellectual forms of thought that 
embody the main themes of African Socialism emerged across the continent.  
In Tanzania, Julius Nyerere pioneered a brand of African Socialism also 
known as Ujamaa which recognized society as the extension of the family while 
                                                          
47 Kenneth Kaunda, A Humanist Handbook (Lusaka: Freedom House, 1976), 6. 
 
48 William H. Friedland and Carl Gustav Rosberg, African Socialism (Stanford, CA: 
Stanford University Press, 1964), 3-4. 
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Philibert Tsiranana of Madagascar touted his own brand of African socialism 
emphasizing work, equality, fraternity, and patriotism.49  Meanwhile prominent 
Kenyan educator and politician Tom Mboya argued that African Socialism 
mainly consisted of “those proven codes of conduct in African societies which 
have, over the ages, conferred dignity on our people and offered them security 
regardless of their station in life.”50  We see here, the humanistic theme of dignity 
for all people as a central pillar of African socialism.   It is worth mentioning that 
some versions of African socialism are atheistic.  Unlike Kaunda, the socialism 
that Nkrumah and Sengor proposed did not make reference to God.  
 
The Zambian Church’s Opposition to Humanism 
It would be helpful to review here the Zambian churches’ reception of 
Christian humanism, and reasons why Kaunda’s Christian humanism is not well 
received.  One reason Zambians do not remember Kaunda well is because of his 
personal philosophy of humanism which is viewed as contrary to the Christian 
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faith.  In fact this phenomenon which I discuss in the following chapter appears 
in other parts of the world as well.  Meanwhile Kaunda has made it clear that his 
philosophy is humanism.  In 1966, two years after becoming president, Kaunda 
published his first work on humanism, A Humanist in Africa, in which he argued 
for a humanist philosophy.  He argued that his philosophy, while humanist, was 
also Christian. Later, he published two lengthy pamphlets, in 1967 and 1973, in 
which he laid out his ideas on humanism: Humanism in Zambia and a Guide to its 
Implementation Part I, which he updated and reprinted as Humanism in Zambia and a 
Guide to its Implementation Part II.   
In 1975, the government created plans to teach Scientific Socialism in all 
Zambian schools from elementary to college levels as a way to promote 
humanism.  According to the plan, for elementary levels grades 1 to 4, the 
syllabus would include a critique of missionary Christianity with headings such 
as “Stories about how Europeans came with the Bible in one hand and a gun in 
the other.”51  For upper grades, 5 to 7, the curriculum was to include an analysis 
of the differences between humanism and Christianity, while at the college level, 
students were expected to learn about alternatives to capitalism and Marxist-
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Leninist strategies vis-à-vis bourgeois strategies.  As for the general populace, the 
government had a plan for them, too: a list of recommended readings was 
published which included publications on the role of European missionaries in 
the colonial enterprise.52   
By 1978, the government was ready to launch the proposed syllabi and 
programs.  In December of that year, the ministry of education sent out a memo 
requesting heads of schools to send teachers to enroll for six weeks training 
programs on how to teach Scientific Socialism.  The training manuals contained 
subjects such as Philosophy which explained Marxist metaphysics and 
epistemology, dialectical materialism, base and superstructure, class and class 
relations.  Meanwhile other sections in the manuals dealt with the role of the 
party, UNIP, in promoting social change and the political economy of Zambia.53  
The churches had become aware of these plans as early as 1975 and 
initially they did not react.  However, early in 1979, the Secretary-General of 
UNIP and close confidant of Kaunda, Mainza Chona spoke about Scientific 
Socialism at a gathering of Catholics for the World Peace Day.  Chona spoke 
about advancing humanism through Scientific Socialism, and argued that 
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contrary to rumors that were swirling around, some scientific socialists were not 
atheists and that Christianity and Socialism held many things in common.  He 
concluded that Scientific Socialism would not replace religion at all. If anything, 
religions would continue to play a major role in Zambia.54      
After Chona’s speech, church leaders decided to respond to the 
government plans to teach Scientific Socialism. This was led by the Catholic 
Church.  The Catholic bishops formed a committee of clergy and laity led by the 
Archbishop, which concluded that Marxism would undermine humanism and 
threaten civil liberties.  The committee concluded that the church needed to 
educate its members about Scientific Socialism.55   
Following the initiatives by the Catholic Church, three church bodies, the 
Zambia Episcopal Conference (ZEC), the Christian Council of Zambia (CCZ), 
and the Zambia Evangelical Fellowship (ZEF) drafted a pastoral letter titled The 
Churches and Marxism: A Statement by the Religious Leaders of Zambia56 intended to 
warn Christians about the dangers of Scientific Socialism.  In their view, Marxism 
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buttressed Scientific Socialism and the assurances from Chona and the 
government that Scientific Socialism would not promote atheism were not 
enough.  They argued: 
There is much talk today about advancing to Humanism through 
Scientific Socialism. Christians have been advised not to worry about this, 
because there is no intention to introducing atheism or attacking religion. 
Indeed we have been assured that one can be a Scientific Socialist and a 
Christian as well. 2. On the other hand we know that Scientific Socialism 
normally treats religion as an enemy to be destroyed. Governments who 
follow it usually try to wipe out belief in God and place many difficulties 
in the way of the Church.57 
 
Moreover, the churches argued that as a system of public ownership of 
property, Socialism was in harmony with Christian beliefs.  Therefore the vision 
that Kaunda was articulating was not an inherent threat.  What the churches 
found troubling was the “scientific” part of Socialism.   
The label “Scientific” also has its origins in the ideas of Marx as developed 
by Lenin and Stalin. They claim to apply the methods of the physical 
sciences to man, history and society. In this way they offer a so-called 
absolute knowledge that supposedly helps us to master the past and 
future course of history and to hasten the inevitable coming of a classless 
society where all exploitation will end. Part of this “Scientific” approach 
is, as we have said, to find the notion of God and belief in God harmful to 
men and women. That is why they seek to uproot it.58 
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This was a sticking point for the churches.  They argued that Scientific 
Socialism did not respect the religious aspect of humanity and failed to recognize 
the intrinsic worth of human beings.  For the churches, Scientific Socialism was 
ready to abolish individual rights which would lead the nation down the path to 
atheism.59  The church leaders cited Lenin’s writings and the policies of Marxist 
governments in Russia, China, Mozambique, and Angola as examples of how 
Marxist doctrine and practice were hostile to religion. 
Marxists say men should be absolute masters of their own destiny. Belief 
in God is seen as an obstacle to this development. Marx said, “The 
abolition of religion as the illusory happiness of people is required for 
their real happiness”. Lenin confirmed this view: “Communism will never 
succeed until the myth of God is removed from the minds of men.”60 
 
The church also felt that the brand of humanism Kaunda was touting was 
not clearly explained.  They wanted to know: was it secular humanism or 
Christian humanism?   
Atheistic or secular Humanism says there is no God and that we should 
look to ourselves as the highest authority and on the material world of the 
senses as the only reality. The spiritual world does not exist. We are in 
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charge of our own lives and destiny and do not need to refer to any 
deity.61 
 
Barring a satisfactory explanation Kaunda’s humanism was suspect. In 
addition, the churches felt disempowered by the proposals since in their view 
humanism sought to place “man” at the center of society and if “man” was at the 
center of the society that undermined the belief in God.  Their relevance and 
existence was under question.   
An authoritative modern Marxist author has written: “Marxism is not 
agnostic but uncompromisingly atheistic. Nothing exists beyond nature 
and humanity. Nature has been the generator of human kind through 
organic evolution. Humankind has become the producer of a nature 
humanised through social evolution “. In case we should doubt their 
words, Marxists add the testimony of their deeds. There is not a single 
Country where they have come to power where they have not taken steps 
to root out religion from the hearts of the people. To verify this, we have 
to look no further than to what is presently happening in Africa from East 
to West.62 
 
For the church leaders, it was important to highlight the implications of 
Scientific Socialism since it was viewed as “thoroughly opposed to Christianity 
                                                          
61 Zambia Episcopal Conference, Christian Council of Zambia, and Zambia 
Evangelical Fellowship, 3.  
 
62 Zambia Episcopal Conference, Christian Council of Zambia, and Zambia 
Evangelical Fellowship, 3. 
 
 
 
49 
 
and even to a simple belief in God.”63  They also rejected Marxist anthropology.  
They argued that Marxism did not value human beings.   
Marxism does not value human beings for their intrinsic worth nor 
because of their personal relationship with God. It thinks men and women 
are valuable only in so far as they contribute to the development of 
humanity. Humanity for the Marxist takes the place given by Christians to 
God. It takes on an absolute value in its own right and no other value can 
come before it. The individual is subordinated to the development of 
humanity, which will be complete with the coming of the classless 
society.64 
The churches argued that Marxist-Leninist states were oppressive and 
violated the freedom of individual persons and the rights and responsibilities of 
people.  While the church leaders recognized that there are justifiable limitations 
on individual freedom for the sake of the common good, “the individual also has 
as absolute value.”65  The church rejected subjecting individuals to the collectivity 
for the sake of a revolution.  
Inevitably, this focus on Scientific Socialism and the dangers of Marxist-
Leninist ideology dwarfed Kaunda’s moral vision.  While the churches had good 
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reasons to question Kaunda’s moral vision, their unease with Scientific Socialism 
set the stage for the future opposition to humanism.  Moreover, attaching his 
moral vision to a government plan further undermined Kaunda’s moral vision.  
Kaunda had a strong desire to involve the church in national affairs right 
from independence.  He even appointed clergy to government positions.66  
However, Kaunda was an organic thinker.  He was an admirer of other religions, 
especially Eastern religions.  He had Indian friends such as Patel who paid for 
his trip to India in 1953.  For unknown reasons in 1976, Kaunda dismissed some 
of his Christian advisors and appointed M. A. Ranganathan as his spiritual 
advisor.  Ranganathan was a philosopher, scientist, holistic health consultant, 
and mystic from India.  He remained Kaunda’s advisor for a decade during 
which he published two books: The Unification of Body, Mind and Soul by 
Energising the Consciousness for the Welfare of Humanity and The Political Philosophy 
of President Kenneth D. Kaunda of Zambia. 
Ranganathan came to Zambia as a teacher in 1974.  It is not clear how he 
was introduced to Kaunda.  Some suggest that the Indian Prime Minister Indira 
Gandhi introduced Ranganathan to Kaunda upon request for a spiritual 
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advisor.67  Since he had been a great admirer of Indian political history, the 
legacy of Mahatma Gandhi, and Indira Gandhi herself, it is plausible that 
Kaunda would have made such a request.  However, evidence to support this 
claim is lacking.   
Upon becoming Kaunda’s spiritual advisor, Ranganathan was 
instrumental in creating a program called “David Universal Temple,” devoted to 
research in spirituality.  This was situated next door to the president’s residence 
and through his influence top government officials became members of the 
temple.  His actual role in government and the extent of his influence on Kaunda 
and national politics was shrouded in secrecy which further raised suspicions in 
the churches.  Ranganathan’s presence at the State House and the creation of the 
David Universal Temple raised concerns from the church.  Kaunda lost the trust 
of the churches who regarded him as a “renegade Christian presiding over a 
corrupt and oppressive government.”68  These developments alienated the 
churches and cast deeper doubt on Kaunda’s commitment to Christianity.69   
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Rumors about the actual function of Ranganathan raised suspicions from 
the broader public as well.  Consequently, leading up to the elections in 1991 the 
opposition leader Frederick Chiluba, a self-confessed “born again” Christian, 
enjoyed substantial support from the church since he was seen as a reformer who 
would set the nation on the right religious path.  Upon his election as President, 
he reportedly refused to move into the State House until a cleansing ceremony 
had been performed by a group of fifty evangelical Christians.70  The purpose of 
the cleansing ceremony was to “chase out evil spirits associated with Eastern 
religions.”71  They went from room to room saying prayers in each room and 
anointing them with oil.  Some of the participants claimed to have seen a vision 
of a sea horse vacating the State House during the cleansing ceremony which 
supposedly was a sign of satanic powers leaving the state house.72   
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The Rise of Pentecostalism and Christian Humanism 
Pentecostalism is the fastest growing type of Christianity in Zambia.73  The 
growth of Pentecostalism in the 1980’s likely exacerbated the negative attitudes 
towards Christian humanism.  Zambian Pentecostalism was highly influenced by 
western televangelists who held a hostile attitude towards humanism.  For them, 
humanism was an attempt to replace God with human beings at the center of 
society.74  Some of Kaunda’s appointees were self-avowed Marxists who wanted 
to purge humanism of any religious aspects.  Kaunda’s accommodation of said 
Marxists alienated Pentecostals thereby pushing humanism into further 
insignificance.  It is clear that most of the supporters of Frederick Chiluba who 
viewed him as a spiritual reformer were influenced by Pentecostal Christianity.  
If the mainline churches were uncertain about Christian humanism, Pentecostal 
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and Ruth Marshall, Between Babel and Pentecost: Transnational Pentecostalism in Africa and 
Latin America (Bloomington, IN: Indiana University Press, 2001); Allan Anderson, 
Studying Global Pentecostalism: Theories and Methods (Berkeley: University of California 
Press, 2010);  
 
74 According to Gifford this old debate was rehashed in definite terms in Zambia.  
See Gifford, African Christianity: Its Public Role, 54.   
 
 
 
54 
 
Christianity provided a clear and harsh response—for all intents and purposes 
humanism was ungodly.   
Some scholars suggest that Zambians explained their economic 
disaffection in spiritual terms as well and humanism and its Marxist ideology 
had failed to address the spiritual side of the problem. 75  Humanism treated the 
problem of evil as a moral problem whereas Pentecostalism treated evil as a 
spiritual challenge to be overcome by spiritual means.  To most Pentecostals, 
humanism was a dangerous ideology incompatible with Christianity and 
incapable of meeting their spiritual needs.  Pentecostalism facilitated a way out 
of the individual sacrifice and older moralities tied to mission Christianity and 
Kaunda’s humanism. 
The decline of the economy and the volatile political climate in the 1980’s 
brought Kaunda’s presidency to an end in 1990.  Meanwhile his standing among 
many Zambians had sustained serious damage.  To disenchanted Zambians, the 
economic hardships they were experiencing were inextricably linked to 
Kaunda’s personal beliefs and the supposed vacuity of Humanism.76  
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Abandoning humanism was therefore the first step towards economic growth. 
Chiluba’s government saw little benefit in promoting the moral vision of 
someone they were elected to replace, someone they labeled as a political failure.  
Moreover, when the Chiluba government came under public suspicions for 
alleged corruption, promoting Kaunda’s vision of nonviolence and economic 
justice was not in their best interest. Whether the Chiluba government meant it 
or not, the collective amnesia of Kaunda’s moral vision benefitted them.  
 
Christian Humanism and Marxism 
Another point of contention with reference to Christian humanism is the 
question of the relationship between Christian humanism and Marxism.  As 
highlighted above, one of the main concerns of the Zambian church was 
Kaunda’s seeming reliance on Marxist ideology.  For the church, this reliance 
undermined the Christian belief in God and reliance on God.  Karl Marx held a 
materialistic conception of history also known as historical materialism.  As a 
materialist, Marx rejected the idealist philosophy of Georg Wilhelm Friedrich 
Hegel—Hegel, the most systematic post-Kantian German idealist, attempted to 
elaborate a comprehensive and systematic philosophy from an ostensibly logical 
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starting point. For Hegel, human beings are essentially beings of conscious 
minds and ideas, and ideas are the decisive elements in society and history.  
Marx inherited Hegel’s teleological account of history and inverted it into 
a materialist theory whose end is communism.  For Marx, the economic structure 
is the foundation on which life is constructed; the organization of production 
determines history rather than “spirit/mind.”77  Marx is a thoroughly committed 
materialist and while he utilized Hegel’s understanding of history summarized 
as “self-estrangement/alienation,” “objectification,” and “Coming to one’s 
own”—which are ultimately theological—he largely secularized Hegel’s 
theories.78  
In classical Marxist theory, Communism is the final stage of the evolution 
of human socioeconomic relations.  In Marxist theory the rise of the bourgeoisie 
overthrew the feudal state leading to a capitalist epoch while capitalism in turn is 
overthrown by the rise of the proletariat, ushering in a socialist state.  Finally, the 
socialist state will give way to Communism.  For Marx, each previous step is a 
necessary precondition for the next.  Marx viewed Communism as an 
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international system with centralized systems of power accompanied by the 
disappearance of all social class distinctions.  Equally significant, in the 
Communist state, political power will become unnecessary.  
Marx denied the existence of God and termed religion a fantasy.  A 
disciple of Ludwig Feuerbach (1804-1872), Marx believed that religion is a 
product of human thought.  For Marx, religion is self-estrangement and an 
outcrop of the economic relations and not the maker of economic relations as 
Hegel thought.  According to Marx, religion is a result of the economic 
conditions in which people live and as such religion expresses real suffering and 
is a protest against real suffering: 
The foundation of irreligious criticism is: Man makes religion, religion 
does not make man. Religion is, indeed, the self-consciousness and self-
esteem of man who has either not yet won through to himself, or has 
already lost himself again.  But, man is no abstract being squatting outside 
the world. Man is the world of man — state, society. This state and this 
society produce religion, which is an inverted consciousness of the world, 
because they are an inverted world… The struggle against religion is, 
therefore, indirectly the struggle against that world whose spiritual aroma 
is religion. 79  
 
Marx sees religious adherence as an expression of concrete human 
experience. Hence: 
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Religious suffering is, at one and the same time, the expression of real 
suffering and a protest against real suffering. Religion is the sigh of the 
oppressed creature, the heart of a heartless world, and the soul of soulless 
conditions. It is the opium of the people.80 
 
The solution for him is to abolish religion which will be achieved through 
changing the economic conditions: 
The abolition of religion as the illusory happiness of the people is the 
demand for their real happiness. To call on them to give up their illusions 
about their condition is to call on them to give up a condition that requires 
illusions. The criticism of religion is, therefore, in embryo, the criticism of that 
vale of tears of which religion is the halo.81 
 
Marxists contend that the gods are personifications of the powers that 
dominate human life. When such powers no longer dominate humans, there will 
no longer be gods.82  In the Communist Manifesto, Marx and Engels say that 
whereas socialism put this deliverance here on Earth, Christianity puts it in 
heaven.  According to Marx therefore, religion’s purpose is to create illusory 
fantasies for the poor like an opiate does.  Economic realities prevent them from 
finding true happiness in this life, so religion pacifies them by promising 
happiness in the next life.  Religion does not fix the underlying problem, which 
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springs from economic relations; rather, it makes people forget why they are 
suffering in the first place and since it is focused on the future, it makes them 
focus on a future when they will not suffer instead of striving to change their 
present circumstances.  
According to Marx, religion has a dual role to play. Throughout the 
history of class society, religion performs two essential functions. It buttresses 
the established order by sanctifying it and by suggesting that the political order 
is somehow ordained by divine authority, and it consoles the oppressed 
exploited by offering them in heaven what they are denied upon earth.  Religion 
was a counterrevolutionary force since it distracts men from establishing a now- 
possible good society on earth by still turning their eyes toward heaven.  Marx 
felt therefore that in order to build a communist society, the Marxists must fight 
religion because it will inevitably stand in the path towards their goals. In 
contrast, in a communist society there would be no need to persecute religion 
because its essential function would have disappeared.   
There is a marked difference between Marx’s and Kaunda’s moral 
anthropologies.  Marx was heavily influenced by Feuerbach’s anthropology 
which postulated that the adoration of God is not to an external reality outside of 
humans but a product created by humans or in other words, religion is an 
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illusion, a product of humans projecting their longings and unfulfilled wishes. 
Moreover, for Kaunda humanism is the end goal and not Communism. Kaunda 
stated this distinction in a letter to the press in 1970:  
Humanism has never claimed and never will claim any ideological 
identity with Marxism or Leninism. It is neither Eastern Socialism nor 
Western Capitalism, although it has features of both.83  
For Kaunda, Humanism encouraged individual enterprise enunciated in 
its emphasis on self-reliance and co-operative effort, and state participation—
neither of which are Marxist or Capitalist. He further elaborates: 
The man-centeredness of Humanism is, in fact, in itself a rejection of the 
materialistic preoccupations of capitalist societies and the doctrinaire 
policies of communist societies, both of which lose sight of the importance 
of man whom they are supposed to serve.84 
 
While Kaunda was opposed to full-fledged capitalism, he was not wholly 
sold on Marxist Communism. Unlike Marxists, Kaunda viewed religion as 
something that could be used for good in society. The socialist nature of 
Kaunda’s Christian Humanism is essentially African and not necessarily Marxist: 
Zambia’s destination is neither capitalism nor orthodox socialism. Some of 
our critics and observers in the world have wondered or asked whether 
we are going Capitalist or Socialist in the orthodox sense. The answer is 
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clearly, neither. We are an independent country and we do not have to 
make a choice between one or the other.85 
 
Humanism advances a communitarian model where the worth and 
dignity of all people is respected, and they in turn contribute—as they are able—
to the enhancement of society.  The one similarity between Humanism and 
Marxism is the focus on estrangement/alienation.  Writing on private property 
and Communism, Marx argued that communism was in essence:  
The complete return of man to himself as a social being, a return 
accomplished consciously and embracing the entire wealth of previous 
development.  Thus communism, as fully developed naturalism, equals 
humanism, and as fully developed humanism equals naturalism; it is 
the genuine resolution of the conflict between man and nature and 
between man and man – the true resolution of the strife between existence 
and essence, between objectification and self-confirmation, between 
freedom and necessity, between the individual and the species. 
Communism is the riddle of history solved, and it knows itself to be this 
solution.86 
 
Marx’s concern here can be said to be humanist in the sense that he sought 
to abolish the alienation of labor, the alienation of the human person who, as 
Marx rightly argued, had become a victim of industrialization and a slave to the 
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capitalist culture over which he should have been a master.  In this sense, Marx’s 
ideas have parlance with Christian humanism.  
 
Conclusion 
 In this chapter, I have reviewed the history of humanism, Christian 
humanism, African humanism, and the Zambian church’s opposition to 
Kaunda’s perspective on Christian humanism.  Even though humanism has 
existed in various forms across time and space, it customarily displays a deep 
commitment to human persons in all contexts.  Kaunda’s Christian humanism 
bridges Christian theology and Africana philosophy.  He developed his 
perspective on Christian humanism as a response to the challenge of building a 
new nation scarred by the evil of colonialism.  While Kaunda utilizes Christian 
theology, he argues that in fact the norms of humanism can be found in African 
cultures themselves.    
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CHAPTER TWO: KENNETH KAUNDA’S LIFE AND TIMES 
 
Introduction 
This chapter elaborates the rise of Kenneth Kaunda from being the son of 
missionaries to becoming president of the Zambian people.  I trace his early 
childhood, and the impact his upbringing at a missionary station had on his 
spiritual and intellectual formation.  I consider his entry into politics, his struggle 
against racism and colonialism, and finally his rise to the most significant 
political position in the nation.  
  
Parents and Family 
Kaunda’s spiritual formation cannot be understood separate from the 
personal and spiritual backgrounds of his parents.  Indeed, no one emerges from 
a historical-cultural vacuum.  Human beings are products of their genes and 
their environments.   Kaunda’s parents, David Julizya Kaunda and Helen 
NyamNyirenda were devout Christians within the Church of Scotland in 
Malawi.  David, a Tonga and Helen, a Henga, were the first African missionaries 
sent by the Church of Scotland to northern Zambia to build schools and educate 
the next generation of African evangelists and catechists. Native African 
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missionaries were rare in those days; most missionaries were white Europeans.  
David came to Zambia in 1904, having walked a hundred miles from his home.  
He established himself as a teacher in a chiefdom called Chinsali of the Bemba.  
He arrived shortly after a prolonged violent Bemba uprising against white 
settlers.1  David was no stranger to conflict.  His people, the Tonga of Malawi, 
were victims of frequent raids by the Ngoni who migrated from South Africa the 
first half of the 19th century.  In 1855 the Tonga, who were mainly traders and 
fishers, fell to the Ngoni who were politically and militarily superior. In 1875, a 
group of Ngoni and Tonga soldiers rebelled against the Ngoni chief, leading to a 
conflict which lasted a decade.  
David was born in 1878 at Lisali during the war, and named Julizya; his 
father, Mtepa, was killed in the war while David was still a young boy.2  
Following Mtepa’s death, David mother NyaChirwa moved the family of four 
children to Elangeni, the seat of the Ngoni chief.  Here David was raised under 
the regimented system of the Ngoni.  In 1884, the Ngonis admitted Christian 
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missionaries from South Africa to their chiefdom.  It was through these 
missionaries that the young Julizya becamse a Christian and was christended as 
David.  One of the missionaries to evangelize Elangeni was William Koyi, a 
South African and undoubtedly one of the key figures in the Christianization of 
northern Malawi.  Koyi was popularly known as “Mtusane” which meant 
“bridge-builder” or “go between,” because he had dedicated his efforts towards 
creating peace between the Ngoni and their neighbors.3  David enrolled at a 
mission school in Ekwendeni for Standard II and III.  From there, he went on to 
his upper primary schooling and for a teacher training course at the Overtoun 
Institution.  It is there that he probably met Helen.  Helen had been born in 1885 
to Mugagana Nyirenda and NyaNkonjera.  In 1900, her parents sent Helen to a 
mission school as part of the first small group of female students. 4  Despite being 
from different ethnic groups, Helen and David got married in 1905.  
At the turn of the 20th century, the Free Church of Scotland through the 
Livingstonian Mission decided to send missionaries west to the Bemba and Bisa. 
While the mission was not fully endorsed by the mother church in Scotland, in 
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1904 a small party of missionary students including David reached northern 
Zambia and for several months preached the Christian gospel.  The mission 
party returned to Overtoun but David soon returned to Chinsali, having married 
Helen, to continue with the work of evangelization and building schools.  By 
1911, the mission schools set up in Chinsali were teaching reading, writing, and 
basic arithmetic to approximately 700 boys and 600 girls with about 42 teachers 
under David’s supervision.  In 1913, David and Helen with the help of another 
missionary, a Reverend McMinn, established a permanent mission station at 
Lubwa. An itinerant preacher, Kaunda’s father spent a considerable amount of 
time away from his family. Although David and Helen were still regarded as 
foreigners, they won the admiration of the people and local leaders and their 
home was known as “Galilee” because of the Kaunda’s kindness and generosity.5  
They entertained guests and took in young people in need of school fees and 
supplies.  To supplement the meager salary of a missionary, the Kaundas 
maintained large vegetable gardens while Helen made soap used in exchange for 
labor.6 
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David was critical of British rule and especially the British South African 
Company (hereafter, BSAC).7 His Christian tradition had taught him about 
human equality and dignity.  He and his fellow African teachers held regular 
discussions about the problem of colonialism.  Together in 1912 they formed the 
Mwenzo Welfare Association, the first protest organization in Zambia aimed at 
providing a forum for Africans to articulate their concerns vis-à-vis social and 
political issues such as the tax burden, and the impact of labor migration on 
families, communities, and agriculture.8  Despite the declarations of political 
neutrality in its constitution, the British viewed the organization with great 
suspicion.9   
By 1917, most of the founding members had dispersed and the 
organization closed down.  Despite the setback, David continued his missionary 
work, travelling hundreds of miles planting churches while Helen looked after 
                                                                                                                                                                             
 
7 For a detailed description of the activism of David Kaunda see George 
Shepperson and Thomas Price, Independent African; John Chilembwe and the Origins, 
Setting, and Significance of the Nyasaland Native Rising of 1915 (Edinburgh: University 
Press, 1958). 
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their children. His death in 1932 two years after being ordained as a minister 
came as a huge shock to his family and the community who had come to 
embrace him as one of their own.   
Kenneth David Kaunda was born to David and Helen on April 28, 1924 at 
Lubwa mission in northern Zambia.  Kaunda grew up in a large family and 
community.  Kaunda was the youngest of eight children. His parents named him 
“Buchizya,” “unexpected one”: at their age, his parents had not expected to have 
another child.10  His house was always full of people, mostly those in need.  
Kaunda’s household was unique in having had a small library, a rare thing in 
those days.  He found solace in reading books and the family took turns to read 
the Bible every evening, accompanied by church hymns.  Kaunda was a shy boy 
with a speech impediment that lasted until his early thirties.  His father died 
when he was nine, leaving his mother Helen to take care of the young Kaunda.  
Losing his father at such a young age had a deep impact on him. He spoke of his 
memory of his father as “a strict man, always expecting to be obeyed without 
question.”11  However, even though his father was a strict man, who expected 
                                                          
10 Kaunda, Zambian Shall be Free, 35.  
  
11 Kaunda, 41.  
 
 
 
69 
 
obedience from his children without question, Kaunda only had good memories 
of him.  Kaunda notes that his first lesson in nonviolence came from his father.  
After an altercation with another boy at the mission station his father gave him a 
beating.  He was sore for days and his father treated him with soothing herbs.  
He recalled that the incident left him with a determination to never inflict pain 
on another human being: “each time my father applied his healing medicines, he 
rubbed into my small childish mind the wickedness of fighting.”12   
In the 1920’s educational opportunities for African children were rare and 
when available were expensive.  Before his death, David had arranged for his 
son Kaunda to train under prominent South African academic and political 
activist Z. K. Matthews.13  However, after David died, the plan fell apart.  Having 
no father to support him Kaunda presented himself at school only to be turned 
away as he did not have the required school fees—two shillings and six pence.  
The young Kaunda ran home crying to his mother who could not do anything as 
she had no money to send him to school.  A kind neighbor heard about the 
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13 Zachariah Keodirelang "Z.K" Matthews (1901 – 12 May 1968) was a prominent 
academic and political activist who trained future leaders of the liberation movements in 
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problem and loaned Helen the money that enabled Kaunda to enroll in school.14  
School itself consisted of children sitting under a tree and a teacher instructing 
the children mainly in literacy with learning the alphabet as a key component of 
the educational experience.  Middle school demanded higher fees and Kaunda 
had to work during holidays mostly at the mission to pay fees and acquire 
necessary items like clothing.  
 
Early Education 
Apart from plans to attend school under the tutelage of Z K Matthews, 
David had wanted his son to follow in his footsteps as a missionary.  After his 
death, Helen ensured that the young Kaunda did not lose sight of his father’s 
wishes.  After middle school, Kaunda enrolled in a teacher’s course at Lubwa 
mission—the first step to missionary work.  In 1940, Jesuit missionaries opened 
the first secondary school in Zambia, Munali.15  At sixteen, Kaunda enrolled in 
the first class.  At Munali the curriculum included biology, mathematics, and 
history with sports highly emphasized.  Kaunda describes himself as an athletic 
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student, playing football and running track.16  His time at Munali would prove to 
be an important period in Kaunda’s intellectual development.  He was on the 
debate team but the team was never allowed to debate political issues.  Being on 
the debate team helped him to develop oratory skills and overcome his stutter.  
One of his teachers who had an impression on Kaunda was a black South African 
named Daniel Sonquishe.  Like Kaunda, Sonquishe had an interest in music and 
played the guitar.   
Kaunda and several other friends started spending time at Sonquishe’s 
house doing routine chores such as washing clothes and cleaning the house for a 
small fee.  Meanwhile Sonquishe used the time to talk about life in apartheid 
South Africa.  He introduced Kaunda to a more sophisticated understanding of 
racial segregation and discrimination.  Kaunda states that “for the first time I 
understood the meaning of the word apartheid.”17  Sonquishe warned Kaunda 
and his friends that unlike the Africans in South Africa, there was still an 
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opportunity for Africans in Northern Rhodesia to secure justice.  He argued that 
it was therefore up to young men like Kaunda to prevent apartheid in Zambia.18   
It was from Sonquishe that Kaunda first saw glimpses of nonviolent civil 
disobedience.  On several occasions Sonquishe defied the law by entering stores 
through the main door—only white people were allowed to do that—and 
demand to be served like the Europeans.  He narrated to his students how store 
managers would treat him better upon knowing that he was not a Northern 
Rhodesian—a revelation to Kaunda that the colonialists had a “pecking order” 
for blacks.   
Later Kaunda would have a chance to spend more time with Sonquishe.  
Sonquishe formed a guitar and vocal group with Kaunda as the guitarist and 
together as a group they toured the Copperbelt hoping to make some money.  
On the Copperbelt, Kaunda caught his first glimpse of segregation in full 
operation.  Europeans lived in secluded areas in large and beautifully kept 
houses while Africans were forced to live in highly populated towns made 
mainly of one or two roomed mud houses. This pattern was repeated in all the 
mining towns the group visited.  Because there were no entertainment halls in 
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Africans residential areas, Sonquishe and his group had to perform in the open 
air.  The trip did not yield many financial benefits for the group but the 
experience was eye opening.  
In 1943, after two years at Munali the missionaries at Lubwa recalled 
Kaunda to the mission station to teach.  Kaunda was not thrilled.  He had other 
plans.  Together with six of his younger friends he had been chosen to continue 
with their education to Form III, a high level of education for Africans in 
Northern Rhodesia at the time.  At nineteen, he was younger than most of his 
peers and the prospect of a more advanced education was extremely appealing.19  
However, the missionaries at Lubwa felt differently as the need for teachers was 
great.  Moreover, the mission station was overstretched in financial and human 
resources and with his Form II education, Kaunda was more qualified than most 
of the existing staff at Lubwa.  In their view, he was going to be an excellent 
addition.  He reluctantly returned to Lubwa and was appointed boarding master 
meaning that he was in charge of lodging and board for the students.  Even 
though he had grown up at Lubwa and knew the area well, the situation was less 
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than ideal.  He found himself among much older teachers with less educational 
experience while he was only slightly older than most of his students.20  
 
Betty Kaunda 
Upon his return to Lubwa his mother arranged for him to get married.  It 
was her hope that he would now settle down with a family.  Helen chose a 
young woman named Betty Mutinkhe Kaweche Banda whose father was a 
business man in Chinsali and longtime family friend of the Kaunda family.21  
Being progressive, Betty’s father believed that girls should be given the same 
educational opportunities as boys.  Consequently, instead of leaving school after 
a rudimentary education as was usual for girls at that time, Betty attended all the 
standards and then was allowed to proceed to a boarding school at Mbereshi. At 
Mbereshi, Betty completed the elementary teacher’s course receiving her 
teaching certificate in 1946 and then returned home to Mpika with a goal to teach 
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21 Betty Banda came from a polygamous house. Her father, John Kaweche Banda 
eloped with her mother Milika Musata while he was already married to another woman. 
Milika herself had been abandoned by her first husband right after their marriage in the 
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daughters, Grace, Betty—born in 1928—and Elizabeth. The Banda’s moved to Chinsali 
to avoid the complications of their marriage. See Stephen A. Mpashi, Betty Kaunda: A 
Biography (Lusaka: Longmans, 1970). 
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at a local school.  However, Betty never took up the appointment as her marriage 
plans had already been made.  Kaunda and Betty Banda married in August of 
1946, and in 1947 she joined the teaching staff at Lubwa mission.  Kaunda and 
Betty would go on to have nine children.  
After returning to Lubwa and settling down with a family Kaunda 
became more politically active.  He joined the African Welfare Association 
mainly because he wanted to participate in its social activities but later saw the 
opportunities within the organization to advance African causes.22  Moreover, his 
childhood friends Simon Kapwepwe and John Sokoni were equally politically 
active, especially Kapwepwe.23  Unlike Kaunda’s father who spent most of his 
                                                          
  22 As noted above, initially social welfare associations were mainly concerned 
with arranging social events such as sports and dances, but later transformed into 
hotbeds of African nationalism. The exact origin of welfare associations in Zambia is 
difficult to establish. However, it appears that one major contribution was the 
concentration of African labor in mining towns starting in the 1920’s. The attitudes of 
colonial officials differed. Some viewed them with suspicion—Africans with formal 
education were using them to advance their agendas—while some saw an opportunity 
to advance the interest of the colonial government. Thus, depending on the context, 
colonial officials utilized the network of the associations to gauge the mood of the 
people and to defray frustrations with policy changes such as taxation. See Arnold 
Leonard Epstein, Politics in an Urban African Community (Manchester: Manchester 
University Press, 1958).  
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Independence Party.  
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time in rural Lubwa, Kapwepwe’s father had worked as a policeman for the 
British South African Company and was thus directly involved in British 
suppression of African dissenters.  Even though the senior Kapwepwe worked 
for a colonial company, he strongly objected to the brutality of his fellow 
Africans and the punitive actions the BSAC was fond of handing out.24  Thus, 
Kapwepwe grew up with horror stories of British violence and African resistance 
and was determined not to be suppressed. He was a much more fiery character 
than Kaunda.  Through a combination of their experiences, the three young men 
concluded that something was deeply wrong with the status quo.  In fact his 
political activities with these friends displeased some missionaries who thought 
of them as a bad influence on Kaunda.25  
After four years of teaching Kaunda became restless.  One of his older 
brothers had joined the military while his friends John Sokoni and Simon 
Kapwepwe left for teaching positions in Tanzania.  Life at the mission station 
was difficult—he had a strained relationship with the missionaries and he longed 
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to be free of his mother’s influence.26  Lubwa had lost most of the allure it had 
had when he was a young boy and severe food shortages in the region made life 
at the mission extremely difficult.  In addition, a form of racism was practiced at 
Lubwa by the missionaries.  For example, Europeans had reserved seating at the 
front of the chapel.  This preference for Europeans greatly bothered Kaunda.  He 
was becoming more aware of racial oppression which he called “a great burden 
of evil” and the various forms it took.  Rather than being a victim, he began 
seeing himself as part of the solution to ending it.27 
Leaving his pregnant wife with his mother he journeyed north with this 
friends Kapwepwe and Sokoni.  However, their optimism was short lived.  The 
Tanzanian government was paying paltry salaries for teachers.  Disillusioned, all 
three young men left and came back to Zambia.  While his friends had gone 
again seeking employment opportunities in other parts of the country, Kaunda 
spent the last month of 1947 back home entertaining a dream of becoming a 
farmer.  To become one, he needed capital and consequently he went in search of 
employment again. 
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Early in 1948, Kaunda and Kapwepwe were accepted as Army Education 
Instructors, only to be dismissed the same day they reported for training.  No 
reasons were given for their dismissal.  Kaunda travelled to Southern Rhodesia 
in search of a teaching post.  He found a position at a school but the deplorable 
conditions were too much for him to bear—the only place he could wash was a 
cattle pond and the food was inedible.  He sold some of his clothes to raise his 
bus fare to go back home.28  While working to get back home, Kaunda saw a 
different side of colonial rule.  Unlike Northern Rhodesia, Southern Rhodesian 
required Africans to carry identity passes at all times and the passes were a 
requisite for things such as purchasing train tickets.  Without a pass Kaunda 
could not buy a train ticket.  However, he was fortunate in that the clerk mistook 
a church certificate for a pass and thus he was able to buy a ticket back home.  
His experiences in Tanganyika and Southern Rhodesia gave him a glimpse into 
the sufferings of Africans under colonial and settler rule.  
Upon his return Kaunda continued searching for employment 
opportunities to raise capital for his farm project.  He moved to the Copperbelt 
where the mining companies maintained segregation and discriminated between 
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Europeans and Africans.  He applied for a job as a teacher while taking up a 
temporary position as an assistant welfare officer in Chingola for four British 
pounds a month.  For lodging he had a two room hut in an African township.  
He moved his family to Chingola where Betty found life much easier, but soon 
she was bored.  Relief came by way of a Reverend Fergus McPherson29 who 
offered Kaunda a post as boarding master in Mufulira.  In Mufulira, Betty Banda 
also took a position teaching in the primary department at three pounds a 
month.   
Kaunda arrived at a critical political moment.  African miners had just 
begun demanding union representation the same as Europeans.  In a strange 
twist of events, the British government allowed the formation of African unions 
and a union branch was formed in Northern Rhodesia.  Kaunda applied for a 
post as Union Secretary and the post gave him the first taste in labor 
organizing.30  He was chosen to represent teachers on the Urban Advisory 
Council.  The urban advisory councils were established on the Copperbelt by the 
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British government in 1938 ostensibly to represent African interests.  However, 
the British government was more concerned with managing African grievances 
rather than addressing them fully.  Thus, the councils did not develop into 
conduits for African nationalisms like welfare societies. 31  In Mufulira, Kaunda 
had the first taste at public life. 
The experience of living under the colonial policies of segregation had a 
profound impact on Kaunda.  Even though he had encountered racial 
segregation or the “color bar” as it was called during his time at Munali, he had 
never experienced the level of discrimination of Africans that was practiced on 
the Copperbelt.  It was not easy to confront the racial discrimination.  The British 
government did not allow the colonial government to enact laws of racial 
segregation.  Yet, Europeans routinely segregated against Africans in school, 
government, and business and nothing was officially done to combat it.  
European resentment was growing as the numbers of literate Africans was 
growing.  Some of the Europeans who had come to the colonies were themselves 
not highly educated and whereas they had used education to bolster a supposed 
European superiority, with Africans attaining higher levels of education the 
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argument was seriously undercut.32  As in Chingola, Kaunda did not stay long in 
Mufulira.  After only one year teaching he left and headed back home to Lubwa 
in April of 1949.  
 
Early Political Life 
In 1949 Kaunda juggled two jobs: teaching at Lubwa in the morning and 
farming at his family farm in the afternoon.  Although he had a busy and 
punishing work load, he established contacts with a political movement called 
“African National Congress” whose roots had been established in the 1940’s.  For 
almost a decade the African National Congress (ANC) had mainly operated in 
the central and southern parts of Zambia and now it was expanding its reach.33  
The African National Congress Party opened a new branch in Chinsali in 1951 
and Kaunda was elected to his first political position as secretary.  The ANC 
leadership was mainly comprised of young people who had attained some level 
of education.   
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33 The first attempt at a political party was in 1937 with the formation of the 
African Congress which failed to get established. Then in 1948, Godwin Mbikusita 
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As secretary, his responsibility was to grow the movement by recruiting 
new members across the province.  Such a responsibility required extensive 
travel on a bicycle, and therefore long periods of absences from his family.  Betty 
was left to care for the children with the help of Helen, her mother in law.  In 
1953 Kaunda travelled to Lusaka for the annual ANC conference and while there 
he was elected Secretary General of the party with responsibilities for the whole 
country.34  In November the family moved to Lusaka.  
As Secretary General of ANC Kaunda was quickly pulled into the national 
politics of colonization.  The main item was the establishment of the Federation 
of Rhodesia and Nyasaland on August 1, 1953 as a semi-autonomous region.  
While the Federation established councils concerned with looking into African 
affairs, for the ANC leadership, it posed a serious threat to the prospects for 
African independence.  With reduced oversight from Britain, the white minority 
had now galvanized their power more than ever before.35  With the prospects of 
independence dangerously threatened, the ANC leadership turned their 
attention to what seemed a more realistic goal—ending racial discrimination in 
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local businesses.36  For example Africans were not allowed to enter butcheries to 
select the meats they wanted.  Money was handed over a small window and the 
sales person would randomly choose a piece of meat regardless of the customer’s 
desires. Europeans were allowed to enter the stores and choose meats as they 
wished.  This angered many Africans and this discriminatory practice affected 
women more directly.  They had to rise early in the morning to stand in line for 
groceries, sometimes queuing for hours only to be humiliated and refused a 
choice of products.  
Betty Kaunda, who like her husband had also become politically involved 
was elected secretary of the African Congress Women’s league.  She and other 
women led a boycott of butcheries as a matter of civil disobedience.  The boycott 
was properly timed for the rainy season when households had alternative 
sources of food such as vegetables.  After ten weeks and heavy financial losses, 
store owners capitulated.37  The women’s league had scored their first political 
victory and they were not done.  
Next, Betty Kaunda and the Women’s League set their sights on the ban 
on brewing alcohol in urban areas.  It was a common practice for African women 
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to brew beer as refreshment and for ritual practices.  However, in urban areas 
such as Lusaka, the municipal council controlled by the colonial government 
took over the brewing of beer and sold it to Africans in crowded “beer halls” for 
good profit. In order to eliminate the competition from African women, the 
government banned beer brewing.  On people found brewing beer a hefty fine 
was imposed—sometimes more than a month’s salary—and the beer confiscated.  
This angered a lot of Africans who felt they had lost an important cultural right.  
The women agreed that they would protest the beer ban by marching to the 
office of the District Commissioner, which they did.   
Betty Kaunda was one of the appointed spokespersons. After the District 
Commissioner showed no signs of budging, as the crowd of women and babies 
became boisterous police were called in, shots were fired, tear gas released and 
the crowd dispersed without a resolution.  The women decided to defy the beer 
ban and continued brewing beer in their homes.  Police were ordered to patrol 
residential areas to suppress beer brewing but the women found ways to conceal 
their activities, including by planning secret drinking places.38  
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After the successful meat boycott and resistance to the beer ban, the 
colonial government began targeting the ANC leadership.  Kaunda was arrested 
in February of 1955 on one count of possessing prohibited literature and sent to 
jail for two months.  The president of the ANC, Harry Mwanga Nkumbula was 
also sent to jail on the same charge.  The imprisonment left a deep impression on 
Kaunda.  After being released from jail he gave up meat and was more 
determined to fight politically.  The same could not be said of Nkumbula who 
seemed disinterested in leading as president of ANC.  
For almost two decades Nkumbula was the leader of African nationalism 
in Zambia and Kaunda held him in high regard, calling him “big brother.”  
However, by 1957 his popularity had waned.  Some members of ANC became 
distrustful of his leadership as he increasingly became autocratic.  For example, 
at the annual congress of the party Nkumbula announced his desire to reserve 
the power to appoint all senior party officials.  His erratic behavior, politics of 
accommodation, and personal lifestyle—especially alcohol consumption—was 
appalling to the more militant young members of his movement.39  Moreover, the 
young militant ANC members felt that Nkumbula was favoring people from his 
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ethnic group for leadership positions.  With Nkumbula’s leadership imploding, 
support for Kaunda within the ranks of the ANC was growing. 
 A trip to London in early 1957 by Nkumbula and Kaunda to pressure the 
British government to cede power was a disaster.  Nkumbula was repeatedly late 
for meetings with British officials and even returned home early leaving Kaunda 
alone in England before business was completed.40  The relationship between 
Kaunda and Nkumbula was strained and never recovered.  After London, 
Kaunda visited India and upon his return party leaders were actively seeking to 
replace Nkumbula and he was seen as the natural replacement.  However, their 
efforts failed.     
In 1958 the ANC wrote a memorandum to British Governor Arthur 
Benson demanding an African majority in the national government as a 
prerequisite to participation in parliamentary elections.  The colonial government 
did not budge and instead maintained fourteen representatives for 70,000 
Europeans compared to eight seats for three million Africans.41  Initially 
                                                          
40 Kaunda was upset by Nkumbula’s behavior. He described the trip as one of his 
worst moments in his nascent political career. See Hall, Kaunda, 24.  
 
41 While Africans were allowed to run for parliament a majority of seats were 
reserved for European candidates. See Arrie P. J. Van Rensburg, Contemporary Leaders of 
Africa (Cape Town: HAUM, 1975). 
 
 
87 
 
Nkumbula signed on to the memorandum authored by a subgroup from his 
party stating their demands for greater African representation but later he 
changed his mind and agreed to participate in the elections without obtaining 
any concessions from the governor.42 On October 24, 1958, a small group of 
militant young members of the ANC broke away from the party and formed 
their own party, the Zambia African National Congress (ZANC) with Kaunda as 
its leader.  As far as the members of the new ZANC party were concerned, 
Nkumbula’s politics of accommodation would not solve, but delay total 
independence for Africans in Northern Rhodesia.   
For ZANC, the path to self-determination was the complete removal of 
European rule and not a multiracial government.  In public Kaunda supported 
the populist ideology of black self-rule while in private maintained positive 
relations with Europeans sympathetic to the African cause such as Reverend 
Collin Morris.43  Meanwhile, violence erupted between the ANC and ZANC 
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members and Kaunda was deeply opposed to this.  Some of the leadership in the 
new party ZANC complained that “Kaunda takes everything in a too Christian 
way.”44  
In December 1958 Kaunda attended the All-African People’s Congress in 
Accra, Ghana and upon his return organized a boycott of the pending 
parliamentary elections which had opened up allowing some Africans to vote.  
The ZANC leadership began a vigorous campaign to discourage Africans from 
registering as voters and their intimidation tactics worked so well that only a 
quarter of potential African families registered to vote.45  Violence erupted 
between the African political parties and in response Arthur Benson banned 
ZANC and imprisoned its top leadership.   
 
Imprisonment 
From March to July of 1959 Kaunda spent three months under house 
arrest in Kabompo, a small administrative town four hundred miles west of 
Lusaka.  The imprisonment, his second in four years, left Kaunda disconcerted.  
                                                          
44 Mpashi, Betty Kaunda, 53.  
 
45 Of the 24, 648 potential voters, only 6,846 registered to vote. See, David C. 
Mulford, “Northern Rhodesia: Some Observation on the 1964 Election,” Africa Report 9, 
no. 2 (February 1964): 13-17.  
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He had frequent attacks of dysentery, his physical strength was greatly 
diminished, and permission for a visit from Betty was denied.46  Since ZANC was 
banned, a small group of leaders who had escaped incarceration formed a new 
party, the United National Independence Party (UNIP) in 1959 led by a young 
lawyer Mainza Chona.47 
By the end of 1959 almost all the political leaders were released except for 
Kaunda even though he had served his sentence.  Fearing a regrouping of 
political leaders, the colonial government added two new charges to lengthen his 
sentence: “conspiring to effect an illegal purpose” and “authorizing to be held an 
unlawful meeting.”48  Even though the case had no merit, Kaunda was sentenced 
and jailed for nine months on the first count and three months on the second.  
This time, he was jailed in Lusaka Central prison and placed in a section reserved 
for European and Asian prisoners so as to keep him from contact with other 
                                                          
46 Hall, Kaunda: Founder of Zambia, 32.  
 
47 During Kaunda’s 1957 London visit, Mainza Chona was training as a lawyer at 
London University. Chona had advised Kaunda to topple Nkumbula from the 
leadership of the ANC. See Kaunda, Zambia Shall be Free, 144.  
 
48 Kaunda, Zambia Shall be Free, 122. 
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African prisoners, thereby limiting his political activities.  His daily tasks 
included cooking, cleaning the kitchen, and emptying sanitation buckets.49    
In July 1959, Kaunda and a number of African political prisoners were 
transferred to a larger prison in Salisbury, Southern Rhodesia.  As in Lusaka 
Central prison, white guards tended to be harsher on African prisoners.  Political 
prisoners like him were discouraged from conversing with ordinary inmates 
even though they were in the general population.50  However, unlike his time in 
Kabompo, this time Betty was allowed to visit him.  Her trip was sponsored by a 
catholic priest Father P.J. Walsh who drove the three hundred miles from Lusaka 
to Salisbury.51   
While in prison Kaunda read everything he could get his hands on.  
Sympathetic whites came to his aid.  Joan E. Wicken of the African Educational 
Trust arranged for him to receive lectures in economics from Ruskin College 
                                                          
49 Kaunda, 124.  
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while George Loft of the Society of Friends, Fox Pitt, and Guy Clutton-Brock 
acquired books for Kaunda and his friends.52    
Kaunda’s experience in prison added to his spiritual and intellectual 
development.  He called prison “the headquarters of the underworld.”53  He 
lamented the fact that the prison had become a place where first time young 
offenders became hardened criminals.  He saw that instead of offering the young 
inmates an opportunity to reflect on their mistakes and reform, prison became a 
place where older inmates exploited and sexually violated them.  He was equally 
saddened when he realized that for some of the prisoners he encountered in 
Salisbury, prison was a better alternative to the constant barrage of police 
harassment in their communities.54  To this Kaunda stated “a society that drives 
some of its citizens to think in this way is rotten and needs burying.”55  
Moreover, he felt that the church leaders who visited every Sunday to preach did 
not fully understand their role in transforming society to prevent so many 
African men from going to prison.  
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End of Imprisonment 
On 18 December 1960, after five months in Salisbury, Kaunda was 
transferred back to Lusaka Central Prison.  Upon arrival scores of his old friends 
and religious ministers came to visit him.  Among them were a Methodist 
minister, Rev. E.G. Nightingale, and Father P.J. Walsh who had facilitated Betty’s 
visit in Salisbury.  On January 9, Kaunda was released from prison.  He met his 
lawyers at the prison gates and gave his most important public statement 
explaining the rationale for African independence and the nonviolent means he 
hoped would be used to gain independence:   
Freedom! All I am asking the Africans of Northern Rhodesia is that they 
should remain calm and patient; and should prepare themselves for the 
real non-violent struggle that lies ahead. The Zambia African Congress 
was banned, but there is no power to ban our desire to be free, to shape 
our own destiny. In this struggle for freedom, we will tell the present 
rulers to realize that the colour of man should not count; what should 
count is his behaviour. We, the African people of Northern Rhodesia, are 
out to get power not for its own sake, but because we believe that it is the 
solution to our problem…we shall soon be putting before him [the 
governor] our constitutional proposals which will be framed at the 
forthcoming conference of the United National Independence Party on 31 
January. It is time that power shifted from the minority group to the 
majority, and by this I mean universal adult suffrage which is popularly 
known as “one man, one vote.” I am hopeful that this can be achieved 
through a non-violent struggle. I, therefore ask you all to be calm, patient 
and non-violent. I know your grievances. I know you have been calm and 
patient for a long time, but that should not make you behave otherwise. 
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Give us your undivided support and loyalty, and we, as leaders, will fight 
for the freedom which we rightly deserve in a non-violent way.56 
 
On January 31, 1960 Mainza Chona yielded power to Kaunda who was 
then elected unopposed to the presidency of the United National Independence 
Party.  Agitation towards independence increased.  Meanwhile between 1960 
and 1964, the colonial government made several attempts at constitutional 
reforms.  After a constitutional conference held from December 1960 to February 
1961 failed to produce a consensus, the colonial secretary Ian McLeod issued a 
white paper aimed at a nonracial government.  McLeod’s proposal required an 
increase in African representation while demanding that political parties seek 
support from both Europeans and Africans.  
Both Africans and Europeans rejected the proposal.  Africans believed that 
the proposal for gradualism and multiracialism would deny Africans majority 
rule in the long run while Europeans feared that McLeod’s proposal would 
guarantee an African majority.57  With his report rejected, McLeod authored 
another report in June 1961 mostly based on the earlier one but with a major 
difference.  The new report required reserving a seat each for Europeans, Asians, 
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and Bi-racial candidates. McLeod also proposed that candidates running for 
prime minister should secure at least 12 percent support from at least each 
section of the community.  Kaunda and others knew that it was extremely 
difficult for an African candidate to get that much support from the European 
community.  In response to these proposals, Kaunda and UNIP launched a civil 
disobedience campaign that lasted for four months and the pressure forced 
McLeod to make revisions. The threshold for support was lowered to ten 
percent.  
With elections slated for 1962, the deep divisions between Africans and 
Europeans were apparent.  The United Federal Party (UFP), a European 
dominated party, and UNIP had emerged as dominant parties.  However, both 
parties failed to attract an interracial presence within their ranks.  A multiracial 
party, the Liberal Party (LP) failed to attract members as Europeans and Africans 
hardened support for UFP and UNIP respectively.  Meanwhile, the ANC’s leader 
Nkumbula made an alliance with the UFP’s leader Roy Welensky as a way to 
defeat Kaunda and UNIP.  Even though the UFP and ANC had virtually nothing 
in common and lacked the numbers to defeat UNIP, they both pledged that even 
though the task of defeating Kaunda and UNIP was huge, they were still 
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determined to make Kaunda’s task “difficult.”58  Nkumbula’s alliance with 
Welensky brought much scorn from UNIP. They claimed that the alliance was 
proof of Nkumbula’s betrayal of the African cause.  The scorn led to high level 
leaders resigning their positions from the ANC.59  As elections drew closer, 
animosity developed again between UNIP and ANC.  Outbreaks of violence 
between the two parties were reported across the country. The violence on April 
21-22 was reported as being the bloodiest outbreak as eight Africans were beaten 
to death and more were injured. Meanwhile, the Europeans steered clear of the 
conflicts hoping to capitalize on the disturbances to solidify their ranks.     
 
Prime Minister 
 Despite earlier disturbances, the general elections took place on October 
30, 1962. The election results signaled the end of the colonial state.  The United 
Independence Party won 14 seats, UFP 15, and ANC 5.60  Even though the UFP 
retained a slight advantage in parliament, no party had gained the majority to 
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form government and the racial composition of parliament revealed the deep 
divide between Europeans and Africans—no European stood on UNIP ticket, 
one European won a seat for ANC, while two Africans won on UFP ticket.  The 
Liberal Party which ran on a multiracial platform, suffered heavy electoral loses 
and disbanded on November 5. Without a majority to form a government, the 
governor Evelyn Hone called for a bye-election for 10 December 1962.  Both the 
UFP and the UNIP needed more seats to form a government and each attempted 
to persuade the ANC into an alliance.  Despite his earlier overtures to the UFP, 
Nkumbula refused to commit to either party until after the bye elections.  After 
the elections the UFP had picked up an extra seat while ANC had picked up two 
extra seats.61  Nkumbula held the balance and the UFP and the UNIP increased 
their pressure for him to decide.  Two days after the bye election, the ANC held a 
conference to decide their next steps.  While some within the party opposed the 
idea of an alliance with UNIP, the majority including traditional leaders urged 
Nkumbula to end colonialism by entering into a pact with Kaunda.  With 
support from his party, Nkumbula, who had formerly worked closely with 
Europeans, now entered into an alliance with Kaunda effectively rebuffing the 
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version of multiracial politics weighted towards Europeans and instead opted for 
African nationalism.62   
On December 15, Evelyn Hone announced the first African-dominated 
government of Northern Rhodesia; Kaunda and Nkumbula would be minister of 
Local Government and Minister of African Education, respectively.  The 
following day the new government took office, effectively ending the European 
domination that had lasted since 1924.  The colonial state was not dead yet but an 
African-dominated government was a big step forward towards African 
independence.   
 For Kaunda and other African leaders, it was not enough to have 
parliamentary seats in a colonial government.  On January 1963, the African 
coalition made fresh demands to secede from the Federation—another step 
towards full independence.  On March 29 the British government announced 
Northern Rhodesia’s right to secede from the Federation which prompted talks 
for a new constitution for self-government.  Meanwhile, the government 
announced a date for new elections following the secession of Northern Rhodesia 
from the Federation.  New elections were held in January 1964 with three parties 
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participating, UNIP, ANC and a new party the National Progressive Party.  The 
United National Independence Party won fifty-five of the sixty-five “main role 
seats” while ANC won the remaining ten with NPP63 winning all the “reserved” 
ten seats.  On January 23 1964, an all-African cabinet consisting of UNIP and 
ANC members was formed with Kaunda as the Prime Minster. Immediately, the 
new government called for total independence from Britain for later in the year. 
Talks held in London in May led to the British government agreeing to grant 
Northern Rhodesia its independence, effective October 24, 1964. 
 
President of Zambia 
At midnight on October 23, 1964, at a ceremony attended by thousands of 
Africans from around the county, the Union Jack was lowered and a new 
Zambian flag was hoisted in its place.  Kaunda became Zambia’s first Republican 
president.  Kaunda would go on to occupy the office of president for twenty- 
seven years.  After the official celebration for independence Kaunda, Betty and 
their children moved into the White House, formerly the official residence of the 
colonial governor.  Kaunda would become an important leader in the struggle 
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for freedom in Southern Africa, particularly, South Africa, Namibia, Angola, 
Zimbabwe, and Mozambique.  Elsewhere in Africa, he was active in the activities 
of the Organization of African Unity and efforts to establish peace throughout 
the continent in regions such as the Congo.  It was also during his time as 
president that he began publishing his ideas.  
 
Post-Presidency 
Despite his role in the independence movement, after twenty-seven years 
in which he was head of state the majority of the Zambian people were ready to 
move on to new leadership.  The perception that the executive branch had over-
exercised power over other branches of government made people question 
Kaunda’s commitment to the ideals of democracy which he was so fond of 
preaching.  Moreover, the terrible global economic conditions of the 1980’s and 
the deteriorating social standards at home led many Zambians to question 
whether it was time for Kaunda, to move on and the answer was delivered in 
form of a big win for the opposition Movement for Multiparty Democracy 
(MMD) in October 1991. Kaunda handed over power to Frederick Chiluba in 
November of 1991.  
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After an attempt at a political comeback failed in 1994, Kaunda turned his 
attention to charity work, establishing the Kenneth Kaunda Children’s 
foundation for the education of vulnerable children in Zambia and he became a 
strong advocate of HIV/AIDS education.64  From 2001 to 2002, Kaunda was 
invited to serve as President in Residence at Boston University while 
participating in several election monitoring activities in fragile democracies 
across Africa.  Betty Kaunda died in 2012, at the age of 84.  Kaunda lives in 
Lusaka with his family of children, grandchildren and great-grandchildren.   
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CHAPTER THREE: KAUNDA’S CONCEPT OF HUMAN DIGNITY 
“If I were a poet, I would write a very long poem in praise of Man and make all my 
children learn it by heart.”1 
 
Introduction 
This chapter describes Kaunda’s concept of human dignity.  This concept, 
at the center of his humanism, is grounded on both the biblical teaching of imago 
Dei and understandings of human worth inherited from his African background.  
Kaunda articulated and affirmed human dignity against the background and 
ideology of white superiority, in which whiteness was the norm and blackness a 
deviation.  A clear understanding of his thinking on human dignity will facilitate 
entrée into his other ideas, such as those on nonviolence and economic justice.   
 
Imago Dei and Human Dignity 
 Kaunda anchors his concept of human dignity on the Christian doctrine of 
imago Dei, which is premised on the biblical story of Genesis 1:26-27:  
Then God said, ‘Let us make humankind in our image, according to our 
likeness; and let them have dominion over the fish of the sea, and over the 
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birds of the air, and over the cattle, and over all the wild animals of the 
earth, and over every creeping thing that creeps upon the earth.’ So God 
created humankind in his image, in the image of God he created them; 
male and female he created them. 
 
From the early church to modern times, theologians have argued for the 
idea of an intrinsic moral worth of human beings based on this passage.  
However, Kaunda realizes that humans are part of nature.  Just because they are 
given dominion over nature does not mean they are not part of nature.  He 
argues that human beings share the same ancestry with other life forms, but it is 
the fact of being created in the image of God that makes them distinctive among 
creatures. 
Kaunda states that Humanism is “a statement of philosophical theory on 
the meaning of human existence.”2 Humanism is the belief that “all persons are 
simply God’s people with a common humanity.”3 Further:   
Humanism in Zambia is a great charter for the common man…as 
individuals in this society, we need to and indeed want to understand 
more and more about Man, what he is, where he comes from, and what he 
is here for and where he is going.4    
                                                          
2 Kaunda, Humanism in Zambia, 1. 
3 Kenneth Kaunda, Opening Address by President Kaunda to the 9th UNIP General 
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Kaunda proposes that humanism is a critical analysis of human life in 
concrete reality and not abstract terms.  His central question related to this 
concern is: 
How can we teach our people to appreciate the preciousness and dignity 
of Man in a world where we have been conditioned to think in terms of 
millions and thousands; where we can shrug off the news that ten 
thousand people have died in an earthquake or even one hundred in an 
air crash with a momentary wince of regret and a feeling of relief that the 
earthquake occurred somewhere else and we were not travelling on the 
aeroplane.5 
  
Here Kaunda condemns the tendency to depersonalize human experience 
so much that we lose the sense of connection we have with the wider world, 
which consequently makes sympathy hollow.  His concern is that we should 
start to take individual experience seriously and by so doing humanize our 
politics.  As long as our conceptualization of human beings remains in the 
abstract, it would be difficult for governments to place people at the center of 
their concerns.6  For Kaunda, human beings possess an intrinsic quality of 
dignity, and they possess it by virtue of being created in the image of God. 7   
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Kaunda believed that God intended that each person be an end in himself, 
or herself rather than being exploited for economic, social, or political goals.  
Accordingly, humanism “is a way of life which emphasizes the importance of 
MAN as the center of all activity.”8  He argued that human beings have primacy 
over social and political institutions so that politics, society, and the economy 
exist for the benefit of human beings and not the other way around. 9  For 
Kaunda, this absolute quality that humans possess is the standard by which 
sociopolitical systems should be measured.  The intrinsic worth of the individual 
human person is grounded on this fact and subsequently individual human 
beings have an absolute quality or sacredness which entails freedom, 
responsibility, and dignity: 
Man was intended to be an end in himself, this is surely implied by the 
Bible’s claim that he is ‘made in the image of God’ and has been given 
‘dominion over all living things’. But he has been reduced to a means. The 
industrialist uses him as a means to his wealth. To the demagogue he is 
the means to power, to the selfish lover the means to gratification. The 
war-monger uses him as cannon-fodder; to the economist he is a statistic; 
to the mass entertainer, he is an instrument to be manipulated. 
Everywhere Man is being used. And once he becomes a means to an end 
then all his abilities and activities can be exploited and organised to serve 
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the interests of the nation, the State of society. He ceases to be the absolute 
standard by which all systems should be measured.10 
 
Here Kaunda highlights the various ways in which exploitation takes 
place.  Moreover, for him, the sacredness of the individual has been lost in the 
quest for modernization and development.  However, the sacredness of the 
individual is directly linked to the inalienable human rights of individuals, and 
acts as the basis for community.11  He warns that the individual’s worth must not 
be measured by things such as efficiency, success, merit, or status.  Rather, a 
person “has nothing to do with being rich or poor. He is inexplicably you, me 
and the other fellow.”12  For Kaunda, the worth of a person is inherent and not 
dependent on their social and economic status.  
Kaunda’s moral anthropology asserts the primacy of the human person 
above social institutions. He argues that the only way to cultivate healthy public 
politics is to begin with “the recovery of a sense of the centrality of Man.”13  
Having suffered discrimination under colonialism, Kaunda was acutely aware of 
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the devastating impact of discrimination—it disempowers and dehumanizes.  
His vision for the nation was to create a political system with a “human face.”  
Thus he would ask “how can we humanise our politics in Zambia so that the 
humblest and least well endowed of our citizens occupies a central place in 
Government’s concern?”14  For Kaunda the critical point was a reexamination of 
our moral anthropologies taking as the starting point “not man for anything or 
Man as anything but Man in himself.”15  In other words we need to reexamine 
how we think about human persons independent of their utility value.  Kaunda 
would warn that “humanism abhors every form of exploitation of man by 
man.”16 
By asserting the doctrine of imago Dei, Kaunda does not deny the scientific 
theory of evolution. For him, even though human beings are part of nature and 
share the same ancestry with other life forms, they are created in the image of 
God.  He understood evolution to mean the evolution of the human conscience 
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and not the evolution of heritable traits of biological populations over successive 
generations.17  Further, he stated:  
I suppose that Man is evolving now in his mind rather than through his 
physical make-up. It would be foolish to claim that we are wiser or better 
in a moral sense than were our ancestors of hundreds of years ago, yet I 
do believe that we understand more about ourselves in the Universe. And 
we can trace the evolution of our conscience even through the legal 
structure of our society. We no longer regard slavery, the subordination of 
women, child labour and racial discrimination as either inevitable or 
desirable.18 
 
For Kaunda, human wellbeing is society’s raison d'être. He was convinced 
that Africans had a moral anthropology that was different from the 
industrialized countries’ given that for Africans, one approached a fellow human 
being as an end and not a means to an end. In his view, African moral 
anthropology was Africa’s contribution to the world and he urged Africans not 
to lose “this high valuation of MAN and respect for human dignity which is a 
legacy of our tradition” in independent African countries.19   
What Kaunda wanted was to transform society so that human beings 
were at the center of economic and political concerns, rather than the other way 
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around.  In his honorary doctorate acceptance speech at Fordham University in 
1963, Kaunda noted that it was his desire to create a country where the needs of 
human beings were the main concerns rather than making human beings “slaves 
to the machine.”20  As far as he was concerned, Europe and Asia had lost this 
high valuation of human beings in their attempt to industrialize—the industrial 
age sacrificed human dignity.  This was particularly a salient point since as first 
president of Zambia he was being expected to industrialize the country, but 
Kaunda did not want to have a country where the dignity of the people of 
Zambia would be compromised in the attempt to industrialize.  Thus, human 
beings had to be treated with utmost respect.  
 
Human Dignity and Racism 
Colonialism in Zambia as in many other places was established on the 
racial ideology of white supremacy, and the social construction of race in the 
colonies had political significance.  Martin Bernal observes that “the 
development of racism based on skin colour” dates back to seventeenth century 
England “alongside the increasing importance of the American colonies, with 
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their twin policies of extermination of the Native Americans and the 
enslavement of African Blacks.”21  According to Bernal, this racist ideology 
influenced leading Europeans thinkers such as Locke and Hume, and Europeans 
who left their homeland to explore new continents.  The ideology of white 
supremacy “combined with the belief that as the landscape and climate of 
Europe were better that those of other continents, Europeans must be superior.”22   
The ideology of “progress” or “civilization” ensured that non-European 
dark skinned people were seen as not yet evolved.  Therefore, to Europeans, 
Africa was the “white man’s burden” in need of civilization under European 
trusteeship.23  As Europeans exported this ideology to the colonies, they 
instituted and enforced racism and segregation in almost all sectors of life.  This 
enforcement differed in parts of Africa.  The most severe was in South Africa 
where an attempt was made to keep non-European people in permanent 
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subordination to whites.  Even in places where apartheid was not the official 
policy of the land, such as Zambia, Africans and Europeans self-segregated.     
Kaunda’s Christian humanism is a corrective to racism.  He believed that 
all human beings are in essence the same: “no matter from what angle we may 
look at man biologically, he is one and the same.”24  For Kaunda the superficial 
differences and apparent disparity in cultural attainments are irrelevant with 
regards the actual status of a human being as a creation of God.  For him, the 
mere fact that a human being is first and foremost a human being before 
anything else transcends the labels of race, nationality, faith, and/or 
socioeconomic class.  Harkening to the concept of imago dei, he argued that a 
human being’s worth is not dependent on the color of his or her skin or their 
material attainments. 
However, under the colonial system, political, social, and economic 
opportunities were distributed according to racial classification with whites 
benefiting the most.  For Kaunda this situation was untenable and immoral and a 
new system was needed.  
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The challenge of the Zambian leadership is to build a nation based on 
equal opportunities and social justice.  This is why we objected to the 
colonial system where the society was divided into: (a) White (b) Asian (c) 
Coloured or Euro-African (d) Black.25  
 
Kaunda’s moral anthropology stands in contradistinction to the moral 
anthropology of the colonialists.  Colonialism was inherently racist and was 
based on a distorted anthropology.  It thrived on violating the human rights of 
entire classes of people by preventing them from exercising their talents, while 
preferring and promoting white people over other groups.  An excellent example 
can be seen in the system of apartheid adopted by white governments in 
Southern Africa starting in the 1950’s.  For Kaunda, apartheid was made up of 
three elements, each of which revealed the differences between the moral 
anthropology of Humanism and apartheid.  
First, apartheid denies the right of self-determination. Apartheid is 
predicated upon stereotypes, emotive, but false.  It reduces the lives of Black 
people to epithets which conjures up in the mind of the user and hearer the worst 
about human character. The ideology of apartheid, enshrined in the laws and 
customs of the minority white South Africans, denied black people the right to 
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self-enrichment and self-actualization since it taught that white people were 
superior to black people.  It created an image of black people not as “God made 
them” but as construed by another race.26  In the eyes of apartheid, history is 
fixed and people are assigned into frozen roles of master and servant: 
There can be no development of personality, no room for spiritual 
attainment, for either excellence or equality; no better tomorrow. As in an 
enormous block of ice, the black people are immobile. Whereas a white 
child has the potential for excellence…the Black child can only be what his 
fathers were. He is consigned to primitive darkness, imprisoned within a 
system which hampers his movements, confines his energies and cripples 
his spirit. He must remain forever a Kaffir or a Nigger or a Boy.27  
 
According to Kaunda, this is the original sin of apartheid and all forms of 
racism—robbing people of their future.   
In contrast, Humanism believes that God has given to every person 
“regardless of his ethnic origins, an open future – the power to become what he 
might be – the guarantee of equality.”28  Humanism thus provides an 
opportunity for all people to self-actualize and strive for excellence.  This is 
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reinforced by the recognition that every person possesses an intrinsic mysterious 
element with the potential for development. 29  
For Kaunda, Humanism affirms the glory of all people whereas apartheid 
declares the degradation of some people.  Kaunda is convinced that the equality 
of people is a matter of value and not ability. 30  For him, social and political 
systems should be set in a way that draws the best out of people, great or 
modest.  A system based on apartheid is incapable of doing this.  Rather, 
apartheid forces some people to live below their capabilities.31    
Second, Kaunda argues that apartheid denies the right of belonging since 
it imposes racial segregation using an arbitrary standard of skin pigmentation.  
This stance of racial segregation or “Separate Development” cannot be morally 
defended because it violates one of Christianity’s principles—God created 
human beings in God’s own image “and only the totality of human community 
can demonstrate the fullness of the divine image.  Segregated groups cannot 
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demonstrate this image of God.”32  Apartheid is against community, it distorts 
community.  It denies a fundamental teaching of Imago Dei, while simultaneously 
transforming its advocate/practitioner into an evil person.    
According to Kaunda, people belong to each other and no person is self-
sufficient.  He argues that the worth of a person is not grounded on race or class, 
and no single group of people has a monopoly on human gifts.  This does not 
mean, however, that he believes that people are endowed with similar abilities.  
Rather, weakness and strengths are found among all people and these are 
balanced out by interaction and mutuality.33  However, segregation denies the 
richness and variety of human talents.  He declared that segregation: 
Proposes the monotony of a garden filled with flowers of a single colour, 
the loneliness of a community of only one sex, or the impotence of a body 
comprising only a single organ.”34 
 
Kaunda argued that we all come into the world as equals and we leave the 
world the same way: “beyond this we believe all men equal in the possession of 
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certain legal, civil and political rights.”35  However, he is aware that this is easier 
said in theory than done in practice.  In practice, what is needed is a wide range 
of opportunities available to people so that each can come into his or her own 
self-attainment.  After all, he argues, people are not equal with respect to their 
natural talents and abilities which often lead to an imbalance in their 
achievements.  Moreover, Kaunda sees a tension between promoting excellence 
in natural abilities and equality. He asks: “Can we both be equal and excelled 
too?”36  Here, Kaunda is concerned with a tendency to promote people with 
exceptional talents and abilities at the expense of the masses leading to class 
divisions.  For Kaunda, the solution is to create equality of opportunity so that all 
people have an opportunity to make something of their lives:  
We want a nation in which no one is denied the basic sinews of a truly 
human existence — a roof over his head, food in his belly, the opportunity 
to develop his talents, to go as far as his abilities will take him. We want 
freedom. We believe that no man was born to have someone else’s foot on 
his neck, or someone else’s hand over his mouth. We want every man to 
be respected, to be treated with dignity and justice.37  
 
                                                          
35 Kaunda, 60. 
 
36 Kaunda, 53. 
 
37 Kaunda, 43-44. 
 
 
 
116 
 
Kaunda argues that the fundamental human right is the right to love and 
to be loved.38  Segregation generates hate by strengthening fear of the other and 
the unknown: “it is a truth of human nature that we tend to hate rather than love 
[that?] what which we fear through ignorance.”39  Humanism then is a corrective 
to ideologies such as apartheid which seek to freeze human history in time: “it is 
a matter of record that those nations which have attempted to resist history have 
been swept aside.”40  Whereas apartheid attempted to prescribe unchangeable 
social roles by law and custom, the aim of Humanism is to bring out God-given 
abilities locked up within all people.  According to Kaunda:  
Humanism operates in the belief that the only discrimination allowed by 
God is that in favor of those who without the protection of the State 
would be at the mercy of superior power. So whereas apartheid 
discriminates in favour of the strong, the wealthy and powerful, 
Humanism discriminates in favour of the weak and underprivileged.41 
 
Kaunda’s commitment towards a nonracial mentality was further 
displayed in 1970 when the University of Zambia decided to establish a chair in 
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race relations.  Kaunda argued that the chair be renamed “human relations” as 
this reflected a much wider commitment to human affairs beyond the one subject 
of race.42     
 
The Human Inclination to Evil 
While Kaunda believes in the basic goodness of humanity, he is not 
blindly optimistic about the future. He does not believe that human history is 
automatically and steadily moving towards a better world.  Hence he argued: 
I detect no signs that the world will, in the most fundamental sense, be a 
better place in your time that it was in mine. Scientifically certainly, one 
would expect many natural hazards, ranging from incurable disease to the 
destructive forces of Nature to be eliminated. But Man’s fundamental 
problem is an internal one, and until he develops the wisdom to recognize 
this fact he will cast about him in ever increasing desperation for the key 
which unlocks the outer gates of Utopia.43 
 
For Kaunda, any significant changes to human history towards a positive 
turn will have to include an internal conversion where reason and emotion are 
used in tandem: “Man must use his reason, that is why God endowed him with 
it, but he will perpetuate fewer errors if he listens to his heart.”44  Accordingly, 
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the qualities that will change the world are truth, love, and service towards 
others.45   
According to Kaunda, Christian Humanism aims at the pursuit of human 
excellence which is the attainment and actualization of human capabilities which 
are God-given.46  For Kaunda, the key to peace, for nations and communities, is 
the transformation of the human consciousness, and not in treaties or codes of 
international law.  After all, he concludes, “The source of all evil, all wars, all 
injustices, lies within us.”47  Only an internal transformation that confronts all 
evils, wars and injustice will deliver peace.   
Kaunda refers to the destructive dimension in human beings as that of the 
“animal” an inborn acquisitive instinct for wealth and for power.  This inborn 
instinct for wealth and power leads to destruction. In theological terms, however, 
Kaunda framed this as sin:  
For all my optimisms about Man’s possibilities, I do not make the mistake 
of forgetting that he is God’s creature with all that this means both in 
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limitation and in dignity. Nor do I deny the reality of sin. The besetting sin 
of the humanist is Pride.48 
 
For Kaunda, what human beings need is a revolution of their minds, an 
inner transformation because: “the revolution which really has lasting effect is 
not that which is achieved from the outside in—but from the inside out—human 
nature being transformed so that men create societies worthy of their stature as 
Man made in the image of God.”49  The spiritual revolution that Kaunda is 
referencing here is the victory of love over pride and over the acquisitive 
tendency in human beings.  This is a revolution that continues throughout 
history.  The root cause is “within” people themselves and it can only be 
transformed “from the inside out.”  
At the same time, this self-centered tendency finds concrete and explicit 
social expression in the form of economic exploitation of others because “The 
human personality has certain weaknesses that manifest themselves in many 
forms. There is, for example, greed for wealth; the desire to accumulate more and 
more.” 50  It also finds similar social expression in the form of political 
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exploitation of others when ideology ceases to serve people: “ideology is not the 
equal of man in any way because it is there in his service so that it cannot be his 
master.”51  
When Kaunda talks about the “animal” in human beings, he is at once 
referring to the acquisitive tendency which, in his thinking, is born in human 
beings, and also to its particular expression on the socioeconomic and 
sociopolitical levels.  Whereas the root cause of the “animal” in human beings, 
which is sin, can only be counteracted by love; an increase or decrease in the 
manner in which the animal takes expression in society depends on the extent to 
which society is properly organized to control it.  Therefore, society needs to take 
the necessary steps to block the expression of the animal in human beings and to 
promote the dimension of goodness.  
For Kaunda, the proper organization of society will only eliminate or 
eradicate evil completely to the extent that love becomes the dominant force 
throughout history: hence the need for church and state cooperation.  For 
Kaunda, religion and social morality are intrinsically linked since he understands 
morality as part and parcel of the expression of the love of God:   
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How can we get men to live from their souls instead of their ego? I would 
suggest that in this struggle the role of religion will be crucial. It would 
not be putting it too highly to claim that if, as is commonly assumed, 
religion is finished, and the alternatives before you will be stark—atomic 
extinction of the unification of the world on the basis of some form of 
dictatorship in which a rich and powerful minority hold down a poor and 
powerless majority.52 
 
For Kaunda, it is therefore necessary to remove the conditions which 
breed and encourage social greed and exploitation or the acquisitive animal in 
human beings. Humanism can perform this function:  
I have a passionate belief in the worth and possibilities of man and I 
expect him some day to achieve perfection. By perfection I do not mean 
sinlessness. But for all his weaknesses, man is growing in self-knowledge 
and will one day fully realise his capabilities. He is painfully thrusting his 
way forward and must eventually evolve social, political and economic 
institutions to which he will be completely adjusted, and within which his 
vices will be neutralised and his virtues strengthened.” 53  
 
 
The Dignity of All Creation 
While Kaunda does not dedicate a volume of his writing to ecological 
consciousness, he displays an interest and awareness in ecology.  Unlike some 
readings of the doctrine of imago Dei that denigrate nature or the material aspect 
of human existence, Kaunda sees a deep relationship between human beings and 
                                                          
52 Kaunda, Letter to my children, 107. 
 
53 Kaunda, A Humanist in Africa, 19. 
 
 
 
122 
 
other creatures.  He argues that human beings are at once created in the image of 
God and at the same time “share the same ancestry as lower forms of life.”54   
The fact that human beings are the most important of God’s creatures 
does not imply a denigration of the rest of God’s creation.  In his view, sharing a 
common ancestry with other forms of life is not a reason for shame.  On the 
contrary, “Man is an animal. The fact that he shares the same ancestry as lower 
forms of life is not something of which we need to be ashamed.”55  Human 
beings, Kaunda argues are susceptible to natural hazards as are other animals 
and yet through rational thought and imagination we have developed protective 
technological inventions, which is an impressive feat—human beings should be 
impressed by the fact that a fragile species such as we are, is capable of 
innovation and survival under extreme natural phenomena. 56   
However, a sad fact is that while humans have created various kinds of 
protection against natural elements, the greatest hazard remains other human 
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beings.57  He observed that while we have mastered technologies to shield 
ourselves from the elements we have not mastered how to live in community:  
The most dangerous threat both to his survival and his progress comes 
from the failure of his social instincts, his inability to live in community 
and to make his highest faculty, love, the law of his being.58   
 
Kaunda’s moral anthropology promotes humanity’s spiritual essence 
while acknowledging human limitations: “for all my optimism about Man’s 
possibilities, I do not make the mistake of forgetting that he is God’s creature, 
with all that this means in both limitation and in dignity.”59 For Kaunda, what 
distinguishes human beings from the rest of God’s creatures is the capacity to 
evolve towards perfection, which means growing into self-knowledge leading to 
a discovery of our capabilities.60   
Self-knowledge, he argues, leads to the discovery of one’s self-identity 
which in the case of Africans has particular poignancy since colonialism 
shattered the African’s sense of self-worth.  Furthermore, in self-discovery we 
experience suffering: not just pain but suffering as “the ability to understand and 
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use pain in a constructive way.”61  The choice one faces in situations of suffering 
is whether to give in to the lower instincts or creatively use it to accomplish some 
purpose.  The challenge for the human species is to choose between “rejoining 
his animal ancestors and struggling against his lower self in order to achieve 
spiritual freedom.”62  For Kaunda, to join our animal ancestors means to reject 
dignity in order to fulfil one’s appetites, whereas to seek spiritual freedom is to 
choose to purify one’s spirit through suffering and sacrifice.  For Kaunda this 
tension between the baser instincts and spiritual purity has implications on the 
future of the human race: “Every decision he makes, Man shows whether he 
belongs to the past or the future; whether he is a biological dead-end or a new 
departure in evolution, thrusting upwards into the realm of the Spirit.”  
Moreover, he argues that mastery over nature does not guarantee happiness.63   
Kaunda rejects the tendency to dichotomize human existence into two 
opposing spheres: on one hand the material and on the other the spiritual and 
moral.  He notes that: 
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As a humanist sees it, one of the cardinal problems in our world today is 
the erroneous belief that Man can be compartmentalised into two —the 
material side as one part and the spiritual and moral side as the second. 
As a result, one hears it said very often: ‘I am speaking as a politician’ or ‘I 
am now speaking as a religious leader’”64   
 
He further argues that this bifurcation of human existence is a serious 
problem with implications for public life: 
When one considers the fact that moral and spiritual life on the one hand, 
and physical life on the other, are two sides of the one and the same coin, 
then one begins to understand why there is so much imperfection on this 
earth; why the Will of God is not being done on earth as it is in Heaven. 
One begins to understand why the seed of hate is germinating and 
growing faster than that of love.65 
 
For Kaunda, human beings have to realize and accept that their 
interconnectedness with other human beings exists on the spiritual and material 
plane as well.  Moreover, the problems of poverty, violence, racism, and fascism 
can only be overcome with the realization “He is his brother’s keeper materially, 
spiritually and morally.”66  Kaunda argues that every one of us on this planet has 
a part to play in “God’s Grand Design for Man” even though we are still flawed 
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beings.67  Moreover, to accept the mutual responsibility to care can only come 
about when he or she is prepared to “love the Lord his God with all his heart, 
soul, mind and strength and to love his neighbour as himself.”68  Once this is 
realized, humans will no longer need state institutions to guide him or her while 
“the state will be transcended, the will of God done on Earth as it is in Heaven.”69  
Kaunda’s teaching is to do unto others as we like to be treated.   
 
Human Dignity and Human Rights 
In September of 1968, Kaunda was invited to address the Inaugural 
Session of the Non-Governmental Organizations International Conference on 
Human Rights in Paris.  In his address to the assembly he spoke about the 
imperative of human rights against the background of the political situation in 
Southern Africa: namely, apartheid in South Africa and a white minority 
government in Zimbabwe.  Kaunda lamented the fact that while as a species we 
have made remarkable advances in science and technology and material 
conditions “human rights are being violated left, right and centre on an 
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unprecedented scale: human dignity is suffering the most blatant violations.”70  
He argued that “indeed, the whole concept of the dignity and the worth of the 
human person now could be said to exist only in the realms of myth and 
imagination.”71 
The centrality of human dignity in the thought of Kaunda comes through 
in this statement: 
Human dignity is a concept which is as old as man himself. It is basic in 
every human life. It refers to the intrinsic worth of man; it underlines 
[underlies?] his importance as the centre of creation, probably the highest 
expression of God’s image in the whole of creation and the pivotal agent 
in the ceaseless streams of events in our changing environment. In a large 
measure I think it is true to say that this quality, which is inherent in man 
and not imparted to him by any human action, makes him different from 
other animals. It is the most important element among the qualities which 
confer upon man the inalienable rights which have since been defined in 
more precise and unequivocal terms, in the Universal Declaration of 
Human Rights, the principles of which have been incorporated in the 
Charter of the United Nations.72 
 
For Kaunda, there are four elements he considers important in giving 
expression to human dignity.  
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 Kaunda argues that human life is sacred and indivisible.  The fact of being 
alive for him is basic to the expression of human dignity.  The right to life is also 
inherent and inalienable.  He identifies this right to life as including other rights 
such as the right to individual liberty and security which exist as rights for all 
people regardless of their social status or religious affiliation.  Kaunda rejects 
laws designed to violate these rights arguing that laws—domestic or 
international—are designed to protect people against reckless and selfish 
individuals who might want to exploit others and abuse their rights.  The law 
must therefore act in accordance with this respect for these rights.  He argued 
that human actions must be geared towards the realization and enhancement of 
human life and dignity which is the purpose of the Universal Declaration of 
Human Rights. 73 
 As far the state is concerned Kaunda believed that it is the responsibility 
of the state to ensure the creation of conditions under which citizens can fully 
participate in society without harassment.  Further, it is incumbent upon the state 
to remove such laws that leave citizens with no other choice but violence as a 
mean of resistance.  For him, rule by force and coercion “cannot induce 
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obedience, honesty, and self-respect among the oppressed; rather they provoke 
resentment, hatred, and the inevitable violence.”74  
 
The Universal Declaration of Human Rights 
 Kaunda lauded the development of the Universal Declaration of Human 
Rights and its contribution to the rights of people across the world.  He noted 
that the declaration is founded on the premises that all human beings are born 
free and equal in dignity and rights, and makes no distinction ln race, color, sex, 
language, religion, political affiliation, national origin, property, birth or any 
other status.  For Kaunda, the Universal Declaration of Human Rights was a 
remarkable achievement which marked a desire to prevent the recurrence of the 
horrors of the two world wars. However, the violation of human dignity 
continues unabated—in countries overrun by military rule and countries 
engaged in manufacturing and stockpiling deadly weapons whose sole purpose 
is to destroy life.75     
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 Kaunda criticized the system of apartheid in South Africa. It was one of 
the most critical examples of how the declaration was being violated around the 
world: 
Detention laws, house arrests, the pass laws, the laws relating to the 
classification of races with all the disruption of families upon which life is 
based, the Bantustan policies with all the economic and social 
consequences and the political hardships, the exploitation of Africans, the 
harsh prisons themselves, the severe curtailment of academic freedom, the 
McCarthyism and ostracism of whites which accompanies it, all express 
the bestial cruelty of apartheid. It is the most flagrant violation of human 
rights and human dignity. It is a complete negation of the principles and 
ideals of a civilized society. Nowhere, except in Hitler’s Germany, has the 
humiliation of a people been committed with such wickedness and 
malice.76     
 
Kaunda’s commitment to human rights was not just for Zambians or Africans, it 
was a universal concern.  Some, of course, viewed this as a flaw.  Writing about 
his tour of Africa in 1964-65, former Singaporean leader Lee Kuan Yew stated 
that African leaders were failing their countries and in the case of Kaunda, it was 
his preoccupation with the liberation of Southern Africa that was going to delay 
economic growth.77  However, for Kaunda, the freedom of Zambians was tied to 
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the freedom of South Africans. As long as Africans remained under the system of 
apartheid in South Africa then the entire continent was still in chains.  
 As for the situation in Zimbabwe, then known as Rhodesia, Kaunda 
viewed the actions of the British government as violating the basic human 
dignity of indigenous Zimbabweans.  Unlike other places where the British 
government agreed to grant independence after a long struggle, in Zimbabwe 
they took a different course.  Instead of granting Zimbabweans independence, 
the British allowed a minority white government to declare independence and 
establish their rule over a black majority.  This position, Kaunda argued, violated 
the dignity of the indigenous people.78    
 
Conclusion 
This chapter described Kaunda’s concept of human dignity, which is 
central to his philosophy of humanism. For Kaunda, human dignity in Africa 
should be grounded on the biblical concept of imago Dei and Africana notions of 
human worth.  He articulated this notion of human dignity as a response to the 
ideology of white supremacy, in which whiteness was the norm and blackness a 
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deviation.  For Kaunda all human beings, including the colonialists, have a claim 
to dignity irrespective of their color, nationality, religion, sex, or political beliefs.  
White people were not superior despite their claims, and the experience of 
oppression did not make black people superior either.  His thought can act as a 
corrective against forms of supremacy.  
While Kaunda believes that human beings are good since that is how God 
created them, he realizes that the inclination to evil is also a serious reality which 
must be addressed.  As a response to this problem of evil, he argued for a 
transformation of human consciousness, an internal conversion where reason 
and emotion are tied together and God-given human capabilities are fully 
realized.  His concept of human dignity will facilitate entrée into his other main 
ideas, covered in the next two chapters: nonviolence and economic justice.   
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CHAPTER FOUR: KAUNDA’S PHILOSOPHY OF NONVIOLENCE 
“I have consistently believed that war and violence represent an emblem of our failure 
rather than a badge of honor.”1 
 
Introduction 
The theory and practice of nonviolence is an important component of 
Kaunda’s Christian humanism.  The philosophy of nonviolence is closely related 
to his moral anthropology.  Since each human being is sacred, harming a person 
violates that sacredness.  However, Kaunda argues for a nuanced understanding 
of nonviolence.  Like Julius Nyerere of Tanzania, Kaunda is among a few African 
founding leaders who committed themselves to the philosophy of nonviolence.2  
During the struggle for independence, Kaunda insisted unequivocally on 
nonviolence as the absolute principle guiding the movement.  As a result of his 
efforts, UNIP adopted nonviolence as an integral part of its doctrine.3  However, 
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the threat of violence from the white minority government in Zimbabwe became 
an opportunity to reassess the morality of nonviolence.   
 
Early lessons in nonviolence 
As a young politician, Kaunda was faced with questions about power and 
violence.  Kaunda was acutely aware of violence ever since his childhood.  He 
struggled seeking answers to questions about the ethics of violence and power.  
As noted in the introduction, one instance that stuck in his mind followed a 
beating from his father after a fistfight with one of his childhood friends.  
Kaunda’s father gave him a beating that took days to heal. 4  He was confined to 
his bed; this gave him time to think about his actions.  After that incident he 
avoided getting into fights with other boys.  Later in life, he would recount that 
the beating taught him the evil of violence: “it rubbed into my small childish 
mind the wickedness of fighting.”5  This experience contributed to Kaunda’s 
thinking about nonviolence as a political strategy for social change.  
In the 1960’s Africans began agitating for independence, and violence 
erupted in many parts of the continent.  Colonialism, after all, was an oppressive 
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system whose violence was often covered with a veneer of paternalism.6  The 
massacres at Sharperville and Langa in South Africa in March and April 1960 left 
82 Africans dead and 365 wounded.  Meanwhile the Belgian Congo was engulfed 
in disturbances, while the Portuguese in Mozambique were arresting scores of 
Africans for treason.   
As Kaunda became more politically active, he became increasingly 
concerned with how to confront the violence of colonialism without using 
violence.  He states that a politician who has suffered the violence of colonialism 
could not avoid facing issues of violence and the use of violence against 
injustice.7  He asked:  
Can I, in the very act of striking him, love my neighbor who happens to be 
wearing a police or army uniform? Should a Christian leader urge his 
followers to take part in campaigns of disobedience and civil disruption 
which, in a tense society where racial feeling is running high, could well 
lead to violence?8 
 
Leading up to independence, pockets of violence had erupted in the 
country between members of the ANC and UNIP.  Kaunda urged his party 
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members to exercise nonviolence even though some of the more militant UNIP 
members thought the strategy was ineffective.  However, the final stage of 
ushering in independence happened under the banner of nonviolence. Kaunda’s 
nonviolence is linked to his moral anthropology and it is an ethical and 
pragmatic strategy for social transformation and survival: 
Putting it briefly, we are organizing to bring into being here a government 
of the people, by the people and indeed for the people. We criticize and 
condemn the present set-up as undemocratic, unethical and entirely un-
Christian and, therefore, unworthy of self-respecting people. It is a 
government of the privileged few, by the privileged few and for the 
privileged few…Now in a situation like ours where the oppressor is 
armed to the hilt, the oppressed, before man discovered the comparatively 
new method of passive resistance, had either to succumb to oppression or 
come out in open revolt against it. History is full of such incidents. 
Succumbing to oppression is undignified and unworthy of any self-
respecting man. On the other hand, open revolt often leads to the killing 
of countless people, those very people for whom freedom is sought. So we 
resort to the third method – the method of passive resistance or non-
violent methods plus positive action.9 
 
For Kaunda, the task of choosing between violence and nonviolence in 
defense of justice presents a serious moral predicament for a Christian leader—
more so, for a Christian who assumes power after successive years of oppression.  
Violence in such a situation is easy and tempting to replicate.  
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Not everyone accepted Kaunda’s nonviolence policy.  Besides, he knew 
the difficulties of organizing a nonviolent movement among people who had 
been victimized by colonization. Thus he stated:  
It is easy to succumb to oppression and grumble silently. It is, of course, 
less difficult to organize an open revolt, but it is more difficult to organize 
a non-violent struggle in that it calls for conviction on the part of all the 
participants. This type of movement obviously calls for extensive coaching 
and very often results come after a long time, and this needs much more 
discipline than an open revolt. But the fruit of this training stands the 
participants in good stead when they take over the reins of government. 
This is the method we have chosen. We have no intention at all of making 
our people cannon-folder for colonialist guns.”10       
 
Here Kaunda was referencing the happenings in Kenya with the Mau-
Mau uprising of 1952-60 involving Kenyans and the British settlers with a high 
death toll, destruction of property, and the widening social rift between white 
settlers and indigenous Kenyans.11  In 1961, Kaunda warned that unless the 
British government attended to the legitimate concerns of Africans, violence 
could result just like the Mau-Mau rebellion. Moreover, the British had ordered 
their troops to carry arms in the streets, and guns stores were selling guns and 
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Kenyans at 300,000.  See Caroline Elkins, Imperial Reckoning: The Untold Story of Britain's 
Gulag in Kenya (New York: Henry Holt and Company, 2005).  
 
 
 
138 
 
ammunition to Europeans.12  This situation, Kaunda warned, was setting up the 
territory for violence to break out between Africans and Europeans.   
For Kaunda, the commitment to nonviolence was to extend beyond 
independence.  In his honorary doctorate acceptance speech at Fordham 
University in 1963 Kaunda reassured his audience that the fears of reprisal on 
Europeans were unfounded.  He stated: 
The spirit of vengeance is, as I have pointed out, is not there. We believe 
that if you harbor bitterness and think of vengeance you cloud your 
thinking so much with these destructive thought-forces, that you have no 
time for constructive thinking. In any case, what moral and spiritual right 
would we have on our side, if after having condemned these colonial 
activities that deprive man of opportunities to display and develop his 
talents, we ourselves on ascending to the highest office, turned around 
and did the same things against those whose activities we had condemned 
and fought.13 
 
As president, he expressed this concern regarding nonviolence largely in 
connection with South Africa and Zimbabwe under white rule.  How would he 
respond if they attacked the nation?  How could he cultivate the ethos of 
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nonviolence and yet defend the nation if need be? Indeed, the question of South 
Africa and Zimbabwe proved a serious test for Kaunda’s stance on nonviolence.14   
In 2002, Kaunda reiterated his commitment to nonviolence.  While at 
Boston University as president in residency with the African Presidential 
Archives Center, Kaunda criticized the United States war on Iraq.  He stated: 
Like Gandhi and your own Martin Luther King, Jr., I believe in 
nonviolence. I was privileged to be a leader in a nonviolent movement 
that achieved Zambia’s liberation. But even those that believe that war is a 
necessary evil would have to concede that it is never the only or absolute 
answer to a nation’s problems. My point is that, ultimately, it is not “shock 
and awe”: but hope and help that will secure America’s future and restore 
peace and balance in our world.15 
 
 
Intellectual Sources for Kaunda’s Non-Violence Philosophy: Mahatma Gandhi 
While Kaunda was vaguely aware of nonviolence from a young age, 
Mahatma Gandhi is his major intellectual source for nonviolence.  He was fond 
of quoting Mahatma Gandhi’s famous line “an eye for an eye will make the 
whole world blind.”  For Kaunda, Gandhi was a great leader whose philosophy 
of nonviolence morally dwarfed the colonial leadership.  In Gandhi, Kaunda 
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found a moral and practical voice for removing racial oppression which he called 
the “burden of evil” through nonviolent positive action.16  
That Gandhi had begun his political career in South Africa made a big 
impression on Kaunda.17  It is not clear when and how Kaunda had become 
aware of Mahatma Gandhi.  In his conversations with Church of Scotland 
missionary and activist Fergus McPherson in 1947, Kaunda had repeatedly 
mentioned Gandhi as his inspiration.18  Later in 1949, two years after Gandhi’s 
assassination McPherson lent Kaunda a book on Gandhi.  However, Kaunda 
states the seriousness of Gandhi’s philosophy of nonviolence came to him later, 
after 1953.  Perhaps being in a position of power led him to think more deeply 
about the philosophy of nonviolence.  Having taken up the post of Secretary 
General of ANC in 1953, Kaunda was the second most powerful African political 
figure in the country.  A business man of Indian origin named Rambhai Patel 
took an interest in Kaunda and gave him translated copies of Gandhi’s works.  
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Since Kaunda could not afford to buy books on his meager salary Patel had to 
translate the books himself.19  
Patel, a staunch disciple of Gandhi even helped to finance Kaunda’s 
passage to India in 1958.  According to Kaunda, Patel took the trouble to 
translate Gandhi’s books because, beyond his moral commitment to nonviolence, 
a peaceful transition from colonial to indigenous rule was beneficial for business 
people like himself.  Suspecting that Kaunda was on the ascent in national 
leadership, Patel sought to influence him towards nonviolence before it was too 
late.20  For Kaunda, Patel was not just farsighted but a shrewd businessman.21  
Kaunda was attracted to Gandhi’s philosophy because he viewed it as 
amenable to political action.  He said: 
Gandhi’s philosophy deepened and broadened my own thinking which 
has been based on a rather narrow but enthusiastic22 mission-station 
Christianity. The Gospel preached by the Reverend Robert McMinn, who 
was a missionary in charge at Lubwa during my childhood and early 
youth, was Bible-centred to the letter, evangelical in tone and sternly 
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moral to the point of harshness. For all its sincerity and passion, it was not 
easily translated into political terms.23 
 
For Kaunda, mission-station Christianity was too focused on the hereafter, 
preparing young Africans “to be citizens of heaven from which the sordid 
goings-on of politics are banished.”24  Missionary Christianity was inadequate to 
deal with the realities of oppression to which the Africans were subjected.  
According to Kaunda, missionaries failed in this regard because they did not see 
the Christian message as an instrument for political change and they could not 
envision Africans governing sovereign nations.25 However, in reading Gandhi, 
Kaunda found what he needed for his political action: 
If I owe my faith to Jesus, Mahatma Gandhi supplied the hope. His 
teachings flooded my mind with light, brightening those dark corners 
where I stored perplexing questions I had gnawed on for years without 
result. For instance: how is it possible for a Christian to be an effective 
politician without hurting anyone? Obviously, the politician who does not 
have to take seriously the commandment to love his neighbor as himself 
can plough ahead remorselessly, accepting as the price of efficiency the 
casualties strewn along the way. On the other hand the politician who is a 
Christian might easily carry compassion to the point of soft-headedness, 
doing harm by his weakness rather than through cruelty.26 
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Gandhi’s appeal lay in part due to his experience in South Africa.  It was 
after all in South Africa where Gandhi had begun serious reflection on the 
morality of suffering and the efficacy of nonviolence. Gandhi arrived in South 
Africa in May 1893 on an invitation to settle a lawsuit and never left permanently 
until 1914.  At the turn of the century, South Africa had a large influx of migrant 
labor and a small merchant migration from India.  However, the plight of 
indentured laborers—routinely assaulted and unable to escape their 
predicament—deeply concerned Gandhi.   
Because of the violence and other unjust social conditions he witnessed, 
Gandhi opened up a law firm; it quickly became successful. However, increasing 
restrictive legislation led to a public mass demonstration by Johannesburg 
Indians on September 11, 1906 which inaugurated the nonviolent civil 
disobedience movement for which Gandhi is well known.27  Gandhi called this 
phenomenon Satyagraha: “Satyagraha is literally holding on to Truth and it 
means, therefore, Truth-force…It excludes the use of violence because man is not 
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capable of knowing the absolute truth and, therefore, not competent to punish.”28  
Gandhi was convinced then that the right response to violence was “a form of 
non-violent resistance which would render the fruits of aggression unobtainable 
by the aggressor.”29 Gandhi’s methods showed significant success in South 
Africa and India in the redress of injustice.30  
For Gandhi nonviolence (Ahimsa) is the basic law of our being and can be 
used as the most effective principle for social action.  Moreover, Ahimsa is an 
essential concept in several religions such as Hinduism, Buddhism, and Jainism.  
It refers to a general ethical norm of non-injury/non-killing with specific 
reference to harmlessness, the renunciation of the will to harm/kill and of the 
intention to hurt any living thing, animal and human, and the abstention from 
hostile thought, word, and action.   
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Violence, (himsa) is its direct opposite.   Violence degrades and corrupts, 
and even using violence to counter violence only adds to the degradation.  For 
Gandhi, nonviolence is not a tactic to gain power, but rather a way to transform 
relationships so as to bring about peaceful transfer of power, effected freely and 
without compulsion by all involved as long as they recognize it as the right 
way.31  
Kaunda picked up on Gandhi’s methods.  For example, the October 1953 
issue of the Congress News, a publication founded by Kaunda and his associates 
in 1953, included an excerpt on Gandhi’s philosophy of nonviolence for members 
of their party to read.  The publication clarified what Gandhi meant by 
nonviolence:  
It means conscious suffering. It does not mean meek submission to the 
evil-doer but…putting of one’s whole soul against the will of the tyrant so 
that it is possible for a single individual to defy the whole might of an 
unjust empire.32  
 
This publication is an example of the efforts to integrate nonviolence as a 
central philosophy in the pan-Africanist movement.  
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Inasmuch as Gandhi was his model for nonviolence, Kaunda felt that 
Gandhi’s exemplary life and teachings were not enough for a Christian political 
leader.  Unlike Kaunda, Gandhi had refrained from assuming political office 
choosing rather to remain a voice of moral reason for his people.  Kaunda chose 
differently and he felt that his choice to assume public office put him in a 
different if not complicated position. 
 
The World Peace Brigade 
Other activism for nonviolence had an influence on Kaunda as well—
including individuals and movements socially involved in the 1960’s across the 
world.  In 1963 the World Peace Brigade (WPB), the Pan-African Freedom 
Movement of East and Central Africa (PAFMECA), and UNIP held a conference 
in Tanzania on nonviolence.  In attendance was Lyle Tatum, a Quaker and 
longtime activist, George Loft, and William Sutherland.  The timing was crucial 
as the British had allowed majority elections in Zambia, and Kaunda was poised 
to become prime minister.  In the aftermath of World War II, a World Pacifist 
Meeting took place in India, in which the attendants called for the establishment 
of “satyagraha units” around the world, with the assistance and blessing of the 
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United Nations.  The idea was prompted by growing tensions due to border 
disputes between Egypt and Israel and the threat of nuclear proliferation.   
In 1956, British Member of Parliament Henry Usborne urged the United 
Nations to form a volunteer corps of ten thousand unarmed civilians to patrol 
the border between Egypt and Israel to keep the peace.  In a newspaper article, 
Usborne suggested that the purpose of the volunteer corps was to act as a “peace 
force” “equipped only for passive resistance…whose tactics would be essentially 
those of satyagraha.”33  The United Nations did not adopt the proposal and the 
idea of a “peace force” was momentarily abandoned.  Two years later in 1958, 
another British parliamentarian, Richard Acland, revived the idea of an 
international peace force with two components; one to be an armed force 
recruited globally for the United Nations, and the other an unarmed peace force.  
In 1959, Ralph Bell, a religious minister, advocated yet another approach 
to war that he viewed as an alternative to the pacifist position and the militarist 
stance.  Bell’s approach was the establishment of the “Active Non-Violent 
Resistance Army” consisting of small groups of pioneers committed to active 
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nonviolent resistance.  For Bell, it was not enough to decry war; rather, a more 
robust positive alternative was needed.34  
More people took favorably to Bell’s ideas.  Moreover, Bell’s ideas gelled 
with the Shanti Sena or “Peace Army” founded by Vinoba Bhave in1957.  Bhave 
specifically included peacemaking and peacebuilding as functions of equal 
importance to the third-party intervention model that had been the main focus of 
the peacekeeping idea at the time.35  Meanwhile, other efforts towards nonviolent 
interventions were also gaining momentum in the United States, especially 
regarding nuclear proliferation.36  
Up until 1960, these actions remained ad hoc and without global 
leadership.  However, an international movement had begun forming.  In 1960, 
Spanish writer, pacifist, and political critic Salvador de Madariaga and Vinoba 
Bhave’s chief lieutenant and former Socialist Party of India leader Jayaprakash 
Narayan penned a letter to the General Secretary of the United Nations, Dag 
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Hammarskjöld with a proposal to set up a Peace Guard Organization.37  The 
letter proposed the formation of an international unarmed police force to 
function as an alternative to armed United Nations forces.  The authors argued 
that the peace volunteers would intervene between two forces and would 
prevent further bloodshed by blocking roads, railways and airfields without the 
use of force.  The United Nations quickly rejected the idea as politically 
unfeasible.  
Having been rejected by the United Nations, activists took on the task of 
organizing a movement for peacekeeping.  In December 1960, at the Triennial 
Conference of the War Resister’s International attended by radical pacifists and 
peace organizations from the United States, Europe, and Africa, Narayan 
proposed the set-up of a world peace brigade.  In response, fifty-five activists 
from thirteen countries gathered for a conference in 1961 in Beirut, Lebanon, to 
establish a World Peace Brigade for Nonviolent Action (WPB).  Narayan 
lamented what he viewed as the inherent contradiction of using force as a means 
towards peace stating:  
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The only existing agency for maintaining world peace, the United 
Nations, is employing nothing but armed forces to achieve peace; and no 
one sees any contradiction in that.  The very idea that it is possible to 
achieve peace through a non-violent force is absent from the minds of 
both the peoples and their governments.  The emergence of a World Peace 
Brigade would give the idea a concrete form.  That might become a 
landmark in the world’s quest for peace.38  
  
For Narayan the WPB was the most moral and practical means to 
maintain peace.  At a later conference held the same year in Varanasi India, the 
delegates decided to embark on two projects. The first aspect was the liberation 
of Africa and the second aspect was preparation for war by the superpowers.39  
After this meeting, some delegates travelled to east and central Africa offering 
their services to African leaders “to help them keep the pace of revolution going 
and to keep that revolution non-violent.”40  
The WPB established a training center in Dar es Salaam in Tanzania and 
set their focus on Zambia.  The standoff between Kaunda and Welensky had 
created a political stalemate and an explosive environment.  In what was to be its 
only on-the ground effort, the WPB conducted an unsuccessful march into 
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Zambia from their base in Tanzania to prevent an outbreak of violence.  Even 
though the march was unsuccessful, prominent members of the WPB such as J P 
Narayan and William Sutherland became close associates of Kaunda.  In 
February of 1962, Kaunda and Julius Nyerere issued a joint communique 
welcoming the activism of the WPB: 
In the light of the grave struggle for freedom in Africa, we welcome and 
encourage the generous support offered by the World Peace Brigade in 
response to our appeal for co-operation from men of goodwill throughout 
the world. We are particularly heartened that a group whose members 
have engaged in positive action in so many countries should add their 
experience to our own long efforts to achieve freedom in Africa through 
non-violent resistance and a direct economic struggle action. In particular 
we are convinced that such action applied now in Northern Rhodesia may 
yet prove to be the key to the liberation of Central and Southern Africa. 
The active support and cooperation of freedom loving people everywhere 
is urgently needed if Africa is to move as quickly as she should towards 
true freedom; on the other hand, our struggle for African freedom is not 
only for Africa nor for ourselves alone. It is part of humanity’s struggle for 
a just and peaceful world.41 
 
This statement highlights the desire of African leaders such as Kaunda 
and Nyerere to end colonialism without bloodshed.  They viewed these 
international links as vital to their nonviolence campaign.  In fact, Kaunda was 
fearful that without the vigilance of the international community, Zambia would 
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become like South Africa—just as his teacher Daniel Sonquishe had argued—
where racism was enforced by law and maintained through violence.42  
Jayaprakash Narayan was one of the people who urged Kaunda to take 
the example of Gandhi and not run for public office.  Kaunda first met Narayan 
at the Dar es Salam meeting of the World Peace Brigade.  Kaunda wrote about 
Narayan: 
[Narayan] unwittingly sowed in my mind the seeds of some disquieting 
thoughts about non-violence.  They have since germinated to supplant the 
strong, simple concepts and not altogether satisfactory ideas."43   
 
At their first meeting, Narayan was deeply encouraged by Kaunda’s 
commitment to nonviolence and familiarity with Gandhi.  However, Narayan 
felt that Kaunda was in danger of adulterating his pacifist vocation by getting 
mixed up in a nationalist movement whose aims were political.  Narayan wanted 
Kaunda to follow the example of Gandhi who resigned from the Indian National 
Congress in 1936 to become a global voice of peace.  Narayan was a highly 
respected figure and Kaunda respected his spirituality and thus the advice to 
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give up political office troubled Kaunda.44  He viewed himself as a reluctant 
politician, and felt Narayan had misunderstood his intentions. He decided 
against the advice of Narayan and determined that he could still be both a 
politician and a follower of the nonviolent philosophy.   
 
Violence and Nonviolence: The False Dichotomy  
As the struggle for independence was coming to an end and the prospect 
of an African government lead by UNIP grew stronger, Kaunda pursued the 
advice of peace activists, especially Narayan and Sutherland.  Kaunda’s main 
concern was balancing his commitment to nonviolence and his role as head of 
state.  Especially pressing was the issue of white minority governments in South 
Africa and Zimbabwe, and the violent uprising led by Moishe Tshombe in 
Congo.45  Sutherland and other activists of the WPB were anxious about 
Kaunda’s continued commitment to nonviolence once he became president. 
According to Kaunda, these activists saw a dichotomy between violence and 
nonviolence and no middle way.  Kaunda called this the “either, or of 
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nonviolence”46 or the gap between extreme pacifism and use of violence.  
Accordingly, the activists were inviting Kaunda: 
To make an either-or choice between an uncompromising stand on the 
issue of non-violence and pushing ahead with a political career which 
must lead me occasionally to do things at odds with my convictions.47  
 
Kaunda, however, viewed his stance differently.  He argued that if people like 
him had shunned political office in the quest to remain uncompromised, who 
would have taken over government from the British?  For Kaunda, it was 
necessary that indigenous people be ready to take over government after the 
British, and be willing to do all the sordid activities demanded by government.48  
Kaunda attempted to bridge the gap between extreme pacifism and the use of 
force.  In his view, pacifism was incapable of leading to social change whereas a 
deployment of force at times could yield positive outcomes.  
For Kaunda, the dichotomy between pacifism and use of force is 
unnecessary for a person seeking political office.  An uncompromising stand on 
the issue of nonviolence, he asserted, would “rob political life of its idealists 
without affecting the need for politicians as such.”  Moreover, an either-or 
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absolutist perspective on the issues of nonviolence and violence are similarly 
uncalled for. He commented: 
Let me not overstate the degree of antithesis between the strategies of 
nonviolence and those of armed struggle. It does not always follow that 
the way of nonviolence is more perilous. There may be times when it is 
the only sane course of action. Nor is armed struggle always the guarantor 
of national security. Far from it. But any leader must have the freedom to 
discriminate. For violence and nonviolence, far from being absolute 
alterative, are complementary in practice. As a tactic, the effectiveness of 
nonviolence is enhanced when it stands out in sharp relief against a 
backdrop of imminent or actual violence. It has been said that nonviolence 
needs violence in the same way that stars need the night sky to show them 
off.49  
 
Kaunda was aware of the challenges of transitioning from a grassroots 
movement into a national government, expounding his predicament in the 
following: “The only strict principles are in textbooks.  History, as well as 
experience, show that the younger the nation, the nearer the surface are the roots 
of violence.”  In his position as president he felt especially pressed to understand 
and act upon the often hidden, or more subtle, violence embedded in the 
structures of government. 
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The Idealism of Nonviolence 
Kaunda critiqued the idealism of the nonviolence movement. He argued 
that it is unfair and unrealistic to suggest that everybody become a “saint.” By 
saint he meant: 
A person who bases his or her entire life upon the unwavering acceptance 
of a moral principle such as that of non-violence; one whose personal 
values, religious convictions and political actions are all of a piece, 
organized around that one theme.50   
 
For Kaunda saints are people who are too good for politics and for whom 
politics is a dirty game. For saints a political career is seen as a slippery slope 
towards betraying one’s guiding principles.51  Accordingly, saints are quickly 
frustrated by politics, and they often make the mistake of applying one solution 
to complex problems.  
In addition, while attempting individual sainthood, the absolutist 
sometimes fails to distinguish between individualized and institutional violence 
while developing tunnel vision or as Kaunda put it, “traveling as straight as an 
arrow, but in a bent world.”52  For Kaunda adept politicians have the advantage 
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because “having discovered that the world is bent, or as the preacher would put 
it, fallen, take the precaution of putting some spin on the ball before we send it 
speeding to its target.”53  For Kaunda, an inflexible truth pursued single-
mindedly through a complex world, is always in danger of changing “unnoticed 
into a terrible error.”54  For Kaunda, the fact that not everyone will accord the 
same level of commitment to the moral values of the saint implies that attempts 
on the part of the saint to persuade others to their side might be an act of 
violence in itself.  Therefore, he argued:  
I have two nagging problems I am always anxious to debate with the 
saint. In inviting us to follow the way of the Cross, is he not asking people 
who are not Christians to behave as though they were? Why should they? 
I think that the first act of non-violence some saints need to perform is to 
stop asking others to behave as though they were saints too. 55 
 
This sharp criticism by Kaunda was spurred in part by the impatience of activists 
such as William Sutherland who doubted Kaunda’s commitment to 
nonviolence.56   
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My second problem stems from the first. If it is true that the only effective 
alternative to violence is to accept the way of the Cross, how do we get the 
nation as opposed to individuals to follow it? By definition it is a 
government’s task to see to it that the state survives, not to encourage it to 
perish by its own hand. This prompts the thought of the ultimate 
absurdity — can it ever be right for a leader to compel his people to follow 
the way of the Cross? The Cross surely, is a saving act because it is freely 
chosen, otherwise it is just a horrible form of execution.”57 
 
 Kaunda asserted that “a thoroughgoing pacifism encourages blanket 
judgments about political regimes, ruling out the marginal moral distinctions 
that are the raw stuff of statesmanship.”58  According to Kaunda, those pacifists 
who argue that any victory through violence is sterile because of the means used, 
may become dupes of totalitarianism: 
Because a strong despotic power very often does not need to use force to 
intimidate a weaker one, whereas free nations mobilizing to resist such 
aggression have to marshal their military resources, and thus incur the 
pacifist’s wrath.59  
  
Kaunda attempted to justify the use of force in extreme examples such as 
the initial diplomatic response to Hitler from Europe when he occupied the 
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Rhineland without firing a shot.  The anger of European pacifists was not 
directed at the Nazis for territorial aggression, but at Churchill and others who 
argued that the Germans should be stopped by force before it became too late.  
For Kaunda, European pacifists revealed the limitations of nonviolence.  
However, Kaunda’s focus here seemed too narrowly limited to the most 
conservative pacifists while not paying enough attention to activists who had 
warned about the rise of Nazism.  Kaunda argued that “in most conflicts it is 
necessary to take sides, because neutrality is a vote for the aggressor.”  
Accordingly, Kaunda believes that responding to violence might require a 
violent response since nonviolence cannot be a universal response to all 
problems.  
Moreover, in a world of flawed creatures, it is not enough for the saint to 
insist on people loving each other. In a fallen world, we “cannot live by the law 
of love in community.”60  For Kaunda, the saint has a useful role in reminding the 
community of the law of God and teaching us that “it is not by political, military 
or economic means that we break out of the vicious circle of violence but by 
                                                          
60 Kaunda, Riddle of Violence, 46.  
 
 
 
160 
 
following the way of the Cross.”61  However, even then the saint still has a 
problem because “if it is true that the only effective alternative to violence is to 
accept the way of the Cross, how do we get the nation as opposed to individuals 
to follow it?”62   
Subsequently, Kaunda wondered whether a leader can be justified to 
compel people to follow the way of the Cross.63 For Kaunda, people should be 
free to choose the cross and the way of nonviolence, rather than do so under 
compulsion.  He further warns that a politician, who is a saint and single-
mindedly believes in the idea of nonviolence as a panacea, is susceptible to 
become an authoritarian, and fanatical in the quest to prevent outbursts of 
violence.  
While this position seems a far cry from his earlier Gandhian version of 
nonviolence, Kaunda evolved to support armed struggle for self-defense and the 
liberation of still oppressed Africans in the region.  His position was not 
supportive of violence.  Kaunda was merely seeking a pragmatic approach to 
nonviolence.  
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Myths of War and Peace 
Kaunda warned of the myths about war and peace that are advanced by 
pacifists and non-pacifists.  “Peace myths” include among others the assertion 
that wars never solve anything and leave behind more problems that they solve.  
Kaunda argued that war is a spiritual problem, “it is located in the sinful heart of 
man”64 so war will persist for a long time.  Consequently, while a compelling 
argument can be made that war never settles anything, Kaunda argued that 
sometimes it does: “Show me the krall of Shaka or introduce me to the Governor-
General of Portuguese East Africa, or show me how the Third Reich is getting 
along.”65  Here, Kaunda is arguing that while one war does not prevent all future 
wars, it might be necessary to use war in such instances as resisting the Third 
Reich.  
Moreover, he sees a philosophical and moral distinction between forms of 
violence.  Kaunda sought to dispel the myth that the violence that followed the 
postcolonial era in Africa was proof that colonialism was benign compared to the 
tyranny of African leaders.  For him, this position was false. He argues that there 
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is a moral distinction between the two systems which at first sight appear similar 
“and a war which leads to one being replaced by other is not necessarily utterly 
sterile.”66  As far as he was concerned, “The difference in Africa between humane 
white colonialist rule and inhumane black rule is this – one is the result of good 
coming out of evil, the other, of the good being disfigured by evil.”67  Moreover, 
Kaunda did not see any redeeming qualities in certain forms of violence such as 
the Third Reich’s stomping of Europe or Benito Mussolini’s aggression against 
Ethiopia.   
 According to Kaunda, the strategies of peace are preferable to those of war 
but when “confronted by a great evil, if the peaceful way fails, it is not idealism 
but idiocy to fold one’s arm and claim there is absolutely nothing to be done 
because we all know that war never settles anything.”68  For him, in the face of 
great evil the question of practicality, that is, finding the most effective and 
economical means to save human life, matters more than philosophical questions 
about war and peace.   
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 While Kaunda does not glorify war, he thinks we are misguided when we 
believe that we can eradicate war.  Rather, he sees war as an old institution that 
humankind has found difficult to abandon.69  Even nuclear weapons initially 
developed to deter war have not achieved that goal as scientists and military 
experts plan for fallout in the case nuclear weapons are used.  Even though 
Kaunda is optimistic about the direction humankind is moving, he believes that 
we have to banish illusions about peace.  No society, he argues has successfully 
abolished war and while this is a terrible admission, it is not an illusion.70 
For Kaunda,  
This means that those of us who confidently assumed that possession of 
the ultimate weapon must rule war out of the question were wrong…so 
another dream has faded, that of man entering the nuclear age carrying 
only an olive branch.71      
  
 Kaunda argues against a common notion that war is a disease particular 
to one political system.  Capitalists, communists, nationalists, and colonialists, 
are all capable and have been capable of untold misery enacted through war.72  
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Kaunda argues that capitalists are capable of war, and seem to encourage it, as it 
can act as a catalyst for economic growth.  Germany, for example, experienced a 
post-war industrialization and economic boom after the Second World War.73  In 
fact, whole societies may benefit from war.  In his observation, the record of 
communists is not any better than the capitalists.  The Soviet Union had stunted 
economic growth prior to the war.  However, after the war they made significant 
advances.74  For him, whatever differences exist between capitalists and 
communists, “one thing they seem to have in common is a tendency to engage in 
war-making.”75 
 According to Kaunda, war is not a characteristic disease of one particular 
political system “but of one particular being, man, who contrary to what many 
pacifists believe, is prepared to take up arms with terrifying eagerness.”76  
Kaunda challenges the popular belief that it is leaders who inspire peaceful 
people to war since there are instances when leaders have been thrown out of 
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office because they tried to control people’s enthusiasm for war.77  Nations tend 
to love war-heroes and no wonder the most dominant monuments, especially in 
European nations, are of war-heroes.  Moreover, the impulse to war bridges 
generations and class gaps.78    
 According to Kaunda, it is a fallacy to believe that changing a political 
system results in an end to war. 
The argument fails because the hearer, if he has any self-insight, rejects it 
at the level of his heart rather than his head. He knows that deep within 
him are attitudes and feelings which will incite to violence whatever 
political system tries to contain them.79  
 
 Therefore, it is not enough for pacifists to claim that a change in system 
will lead to an abolition of war and equally misleading is the claim that 
nonviolence is an alternative policy to war. 80  Kaunda argued that:  
Nonviolence is not a policy at all. It is the refusal to accept one specific 
policy, force, as a solution to certain problems. The disciple of nonviolence 
is announcing that he will not go up that road which leads to the 
battlefield, and this can be a costly and courageous thing to do.81   
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For Kaunda, what really matters for the pacifist are next steps following 
the decision to refrain from violence.  Simply stating that one is a pacifist does 
not solve the problems at hand.  To Kaunda, nonviolence in the context of 
Southern Africa was like a doctor declaring “non-surgery” that is, a desire not to 
perform surgery.82  Kaunda argues that a doctor’s refusal to perform surgery 
does not cure the illness.  What really counts are the actions of the doctor 
towards saving the patient.  Likewise, a pacifist’s decision to refrain from 
violence without suggesting an alternative has no bearing on the issues being 
fought over.  Once the pacifist makes a suggestion for the next steps, “only then 
can he be taken seriously because he is beginning to form an alternative policy 
rather than express his abhorrence of the one which exists.”83   
It was at this stage of the next steps that the pacifists of his day failed to 
satisfy Kaunda.  He expressed his disappointment as follows: 
I have before me as I write a pamphlet published in 1978 by the 
Fellowship of Reconciliation called War Under Judgement written by a Mr. 
Alan Litherland. It is a most moving and eloquent indictment of war, and 
I turned anxiously to the chapter headed ‘Alternative to Armed Force’ to 
see what I might learn…in the brief paragraph about Zimbabwe I am 
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offered suggestions about gestures and symbolic actions which have some 
propaganda value but nowhere is there a trace of anything one might call 
the raw material of policy.84  
 
In Kaunda’s view, he was faced with a complex situation in Southern 
Africa and yet those who would suggest nonviolence failed to provide a policy 
framework upon which his actions could be guided. Kaunda critiques 
nonviolence on the practical level whereby nonviolence is used “as an expression 
of moral outrage and personal declaration of intent, but does not offer the raw 
stuff of political policies.”85  Kaunda would later declare “I have found that the 
demands of political realism have led me to modify my pacifist convictions.”86   
He asked his critics—perhaps unfairly— “have you tried running a 
country on the basis of pacifist principles without qualification or modification, 
or do you know anyone who has?”87  What Kaunda is doing here is trying to 
move nonviolence from being moral outrage to a sound policy.  For him, the way 
forward is to reject the myths about peace which are ineffective for national 
policy.  Nonviolence for Kaunda is not a panacea that cures all problems.  Wars, 
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he observed, break out because of underlying differences that do not disappear 
with chanting anti-war slogans.88  Something concrete needs to follow an antiwar 
declaration.   
Kaunda is concerned with reconciling the commandment “love your 
neighbor as yourself” with actions of war.  Could he as a Christian go to war 
while clinging to the commandment?  Kaunda states that all people are his 
neighbors: 
The young white Rhodesia lads who flew their jets across my country and 
bombed refugee camps are my neighbors; so are the black Selous Scouts 
who raided remote, defenceless Zambian villages; so are all those 
politicians in Southern Africa committed to repellent doctrines of racial 
superiority.89 
 
Kaunda recognizes all people as his neighbors, including those who 
would want to harm him.  However, he asks “can I reconcile love for my 
neighbor with watching him from a distance being brutalized and tormented and 
reduced to the level of an animal and do nothing about it?”90  For Kaunda, if his 
actions fail to alleviate the problem of a person he claims to love, how can his 
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actions be an expression of the strong love that Jesus commands?91 Love is 
between people, and any system that treats some members as superhuman and 
others as subhuman renders love between the two impossible.  
Hence, if it is necessary to raise up the oppressed to the dignity of persons 
in order that they may love their neighbours, so that by the same token, 
those who act as though they are superhuman, the oppressors, must be 
cast down to make it possible for them to reciprocate their neighbour’s 
love. Now, it is not hard to show that liberating the oppressed by the use 
of force is an act of love, but can our minds grasp the unthinkable idea 
that oppressors also need to be re-humanized possibly by the use of force 
which destroys their claims to be superhuman?92 
 
Further he states; 
There are two ways of robbing men of their humanity-to reduce them to 
the level of animals or magnify them to the status of devils. Both 
conditions are an affront to God. So, to make love possible they must each 
revert to full humanity, neither more nor less. If it is right to use force on 
behalf of the oppressed to give them back their humanity, why is it wrong 
to use force against the oppressor to restore him to true humanity also and 
make him capable of love?93 
 
However, Kaunda recognizes that in the act of war, people die and it 
might be that when people try to restore humanity to the enemy, the enemy 
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might die.  To this, Kaunda does not offer a solution but states that a pacifist 
might choose to fold his or her arms and watch the perpetrator commit more 
crimes, and rob others of their humanity.94  For Kaunda, using force is making an 
impossible choice just as the pacifist by refusing to use force also makes an 
impossible choice:  
How can I match my guilt against his? Only by acknowledging that we 
are united in the fellowship of suffering and the solidarity of guilt.”95  
 
 
Myths About War 
According to Kaunda, non-pacifists have shaky arguments, just as is the 
case of pacifists addressed above.  The most common argument advanced by 
non-pacifists that needs examination is that of the idealization of revolution.  
This “war myth” gives revolution a flavor of romance and drama which leads 
people to think of their actions as “heroic episodes in human history.”96  This is 
because our memories tend to betray us as, with time, we tend to polish the 
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unsanitary patches of history and the victor’s story tends to be the one which is 
usually believed.97   
Kaunda’s speech on the eve of independence in 1964 reveals his thinking 
about revolutions. 
Fellow citizens, this has been a hard-won struggle, and I ask you not to get 
confused by believing in the American Revolution, Russian Revolution, 
Chinese Revolution or British Revolution.  I personally do not believe in 
such ‘ions’ and ‘isms’ other than Zambianism which I would define 
simply as the service of man by man by the protection of all that is good in 
the Zambian way of life.98 
 
Kaunda gave this speech as a way to dampen what he saw as an attempt 
to glorify a grim struggle for independence.  In glorifying revolution we run the 
risk of sanitizing violence: “playing around with words can disguise the hideous 
reality of revolutions.”99  For Kaunda, revolutions are rarely achieved without 
widespread suffering.  Hence, we should avoid the habit of giving a term a flavor 
of moral approval as though, by definition, all revolutions must be good. 
Troubling to Kaunda was the reality that “revolution has become the 
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intellectually acceptable form of modern war.”100  Thus, there is a tendency to call 
any large scale conflict a “revolution” and identity one side as the 
revolutionaries, thus the good side, winning them sympathy from the people.  
Kaunda pointed out that not all revolutions have led to good outcomes. The 
Spanish Civil War and the Nazi takeover led to a repressive Fascist regime under 
General Franco and the Weimar Republic respectively.101  Revolutions, warns 
Kaunda, should be subjected to moral judgement just as much as any other form 
of conflict, and it should not be that a conflict is labelled revolutionary to sanitize 
its violence.102 
Kaunda critiques the idea that certain forms of authority are legitimate 
and just, and the “last resort” theory.  In addition, he criticized the terminology 
of war used to suggest that it is something inevitable “sent by gods” which has 
no human agents, only human victims.  War does not break out like a storm, he 
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argued, nor do nations “drift” into war, as a stumbling individual may drift into 
an unfamiliar neighborhood.103  Here, Kaunda is emphasizing human agency.  
 
Kaunda on The Just War Theory 
Just war theories attempt to explain how the use of violence might be 
restrained, made more humane, and ultimately directed towards the aim of 
establishing lasting peace and justice.  It is not meant to give tacit justification for 
one’s involvement in a war. Just war theory believes that warfare can be 
subjected to rational restraints and moral judgements.  Accordingly, there are 
two main components in the Just Theory making up six conditions for just wars 
outlined below. 104  The first component is the Jus ad Bellum, that is, the conditions 
required for justly going to war or the right to go to war.  
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1) Just authority.  In this instance, war must be initiated by a legitimate 
political authority within a functional political system that allows distinctions of 
justice.  Just war theorists do not consider dictatorships such as the Nazi, and 
deceptive military actions such as the use of napalm by the United States in 
Cambodia, as qualifying—these are considered violations. This condition is 
important so that people have a genuine process of judging a just war within a 
system that represses the process of genuine justice.  Thus, a just war must be 
declared by a legitimate authority within a political system that allows 
distinctions of justice. 
2) Just Cause. This condition demands that the declaration of war follows 
a cause that reasonable persons can agree is just.  The legitimate authority must 
show that a just cause such as unprovoked invasions or genocide has preceded 
the declaration of war.  For example, a nation has a right to defend the integrity 
of its people and borders from invaders.  
3) Just Intention.  This demand sets a limit to the extent of the war.  Even 
when the first two steps have been met, the waring party has to observe some 
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limits. Having reached the objective of the war, all hostilities must cease.  In 
other words, a just war is limited to the pursuit of the stated just cause.  
4) Last Resort.  This condition demands that before declaring war, all 
other political and diplomatic means have been exhausted and no other means 
remains by which to achieve the Just Cause.  This condition seeks to militate 
against a desire to wage war as a resort of choice.   
5) Reasonable chance of success.  This condition requires that before a war 
is declared, it must have a reasonable chance at success.  
The second component deals with what happens in war, Jus in Bello. This 
component deals with the right conduct of war for nations, armies, and 
individual soldiers during war.  
6) Proportionality.  This condition demands the proportional use of force 
in a war.  The degree of force used must be moderate and in keeping with the 
just cause.    
At an unknown time Kaunda read about the Just War Theory and gave a 
critique of it.105  While he sees the merits of the Just War Theory, he worries that 
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for most people, what matters most is their side in the war: “a just war is one 
fought by my side and an unjust war is one fought by yours” and “no one 
believes he is wrong.”106  According to Kaunda, while we have conscientious 
objectors, most citizens are easily swept along on patriotic hysteria.  “Even if 
what he is doing is condemned according to the laws of God and man, he will 
still convince himself that he is justified on this occasion in making an exception 
of himself-and by extension, of his nation.”107   
Kaunda analyzes the Just War Theory from the perspective of the white 
minority government in Rhodesia that had launched raids on Zambia from 1964 
to 1980.  For him, as far as this government was concerned, they were the 
legitimate authority and thus could declare war against nations like Zambia that 
stood in opposition to their racist policies.108  In their eyes, they were a legitimate 
authority with all the institutions of government such as courts, an army, and a 
police force, and they even held regular elections.  Kaunda asks, “Could not 
Prime Minister Ian Smith argue that he had the legitimate authority to declare 
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war to secure his borders?”  For Kaunda, the Just War Theory is open to multiple 
interpretations and hence the question of legitimate authority is not easily 
settled.  
About Just Cause, Kaunda questions what constitutes “just cause,” and 
who gets to decide?  For Kaunda, while some cases are clear cut such as genocide 
and unprovoked invasions, there is much that remains unclear.  For example, 
could the preservation of the Christian civilization against the threat of 
international communism be viewed as a just cause?109  And as for last resort, 
Kaunda wondered at what time point do we decide that diplomatic and political 
efforts have failed?   
For Kaunda, these hypothetical arguments reveal some of the problems of 
Just War Theory:  
Most regimes in this world who go to war do not give a damn whether or 
not their cause is just, they intend to win anyway, whilst those regimes 
which, for whatever reason take note of the doctrine of Just War have little 
difficulty in adapting it to fit their circumstances.110      
 
Kaunda’s main concern is that theories such as Just War may be used by 
some to mitigate the horrors of violence. They might argue that, provided we 
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stick to a set of rules, in this case the Just War Theory, we can make violence 
tolerable.  However, “violence is not, and cannot be tolerable.” 111  According to 
Kaunda, violence is a terrible thing and while conditions such as the Just War 
and the Geneva Convention are needed so that in the course of war a 
resemblance of humanity is retained, these conditions should not be used as a 
means to comfort the conscience.112    
 
Conclusion 
 Nonviolence was a central theme in Kaunda’s humanism. It is also linked 
to the idea of human dignity. One of the intellectual sources for his vision of 
nonviolence was Mahatma Gandhi. Moreover, the World Peace Brigade—mainly 
made up of Gandhi disciples—played a critical role in pushing Kaunda to clarify 
his position on nonviolence. Unlike some of the members of the World Peace 
Brigade such as Bill Sutherland, Kaunda was not a pacifist: his approach to 
nonviolence was pragmatic. Moreover, Kaunda warned against an uncritical 
adherence to nonviolence based on myths about war and peace. He believed that 
there are circumstances that justify the use of force such as in defense of a 
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country from an aggressor, a position he found himself in as president of Zambia 
during the Zimbabwean civil war.  
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CHAPTER FIVE: KAUNDA’S ECONOMIC VISION 
“Our ancestors lived a socialist Humanist life from the cradle to the grave.”1 
 
Introduction 
Poverty persists, globally.  While it is not a new problem, the gap between 
the wealthy and the poor is widening and worsening today.  This gap in wealth 
exists in multiple levels; among nations, within nations, and within communities. 
For example, in the budget presented to parliament for 2017, the government of 
Zambia proposed to spend $6.4 billion with $2.2 billion coming from foreign aid, 
and $1.9 billion through debt financing from domestic and external sources.2  
Meanwhile, Harvard University’s 2016 financial report shows that the university 
spent $4.8 billion on operational costs— almost a third of what the Zambian 
government will spend on education, health, roads, the military, police, and 
agriculture combined.  This disparity also exists between communities in the 
United States between public and private schools, historically black colleges and 
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the Ivy leagues.  This situation is immoral, unjust, and ironic.  As Joerg Rieger 
has noted, poverty is “one of the genuine life-and-death issues in a globalizing 
world, we must never forget about it.”3 The tragic nature of this problem is all 
too obvious given that for the first time in human history, there is an abundance 
of wealth to meet the basic needs of every person on this planet. Even in wealthy 
countries like the United States, there are pockets of poverty in urban and rural 
communities.  In less industrialized countries, there are pockets of wealth 
surrounded by poverty.  Unlike the United States, in these countries poverty is 
everywhere and visible.   
Behind the numbers are human faces.  Poverty has a human face. Poverty 
robs people of the ability to meet their own basic needs.  It renders people 
vulnerable to hunger, unsanitary conditions, malnourishment, lack of health 
care, living in unsafe homes, and overall poor health.  It is a myth that people 
and nations are poor because they are lazy.  Poor people spend as many hours on 
work as wealthy people, but cannot escape the trap of poverty.  Poverty demeans 
human dignity and stunts human potential.  Poverty is not just an economic 
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problem, it is an ethical and theological issue and ethics and theology should 
provide a framework for economic thinking.   
 Kaunda’s proposed solution to the problem of poverty was economic 
egalitarianism.  This chapter examines his economic ideas, and programs that he 
sought to implement after independence.   Kaunda’s Christian humanism 
provides a counterpoint to the emptiness of our modern economic systems.  I 
contend that Kaunda’s economic policies were a response to the exploitative and 
oppressive colonial economy.  His aim was to replace it with an economic system 
that was fair and worked for all Zambians; while his ideas were light on 
economic theory, he had an economic vision that was geared towards that goal.  
This chapter does not examine Kaunda’s economic theory, but rather the moral 
vision that anchors his economic theory.  Moreover, his economic theories are 
linked to his concept of human dignity.   
 
Colonial Political Economy 
As in many other parts of Africa where colonial control was imposed, 
European powers drew arbitrary boundaries which brought polyglots of 
ethnicities into new nation states while suppressing the practice of certain 
customs—especially religious—in an attempt to “civilize” Africans.  
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The Europeans who came to Africa during the late nineteenth and early 
twentieth century were highly influenced by ‘scientific’ ideas of the social 
hierarchy of people based on class and skin color.  For most Europeans, Africans 
did not possess the intellectual capacity to justify self-governance or even a voice 
in the affairs of their continent. Even well-meaning individuals such as Harry 
Hamilton Johnstone—a key player in the “Scramble for Africa”—contended (in 
1890) that “the negro race will not be competent to rule itself or others for at least 
another century.”4 This attitude led Europeans to adopt systems of governance 
that were ill-suited to Africans but beneficial to Europe.  In Zambia, the 
colonialists instituted a simple but effective system of social stratification 
mirroring the British class system with white aristocrats, a “yellow” middle class, 
and a black proletariat.5  
Consequently, this misguided socio-economic order based on racism led 
to suffering and dissension among the colonized.  
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The commercial mining of copper ores in the early twentieth century greatly 
increased the material wealth of Zambia. On a superficial level, for both Africans 
and Europeans, mining created jobs, increased their purchasing power, provided 
a market for farmers, and generated taxes and social services.6  However, the 
reality was that these benefits were not distributed equally.  In mining towns, as 
alluded to elsewhere in this study, there were vast differences between the 
wealth of Europeans and Africans.  Compared to other parts of the country, the 
Copperbelt was much wealthier than rural Zambia.  However, even in this 
wealthier part of the country, Africans lived in poverty.  Moreover, the poverty 
of the rural areas was increased by mining, as young men left for work, thereby 
depriving rural areas of much needed labor. A policy passed by the British at the 
beginning of the century curtailing African farming so as to reduce completion 
with Europeans led to intensified migration. While a few African farmers took 
advantage of the boom in mining as suppliers of grain and beef, Europeans 
reaped greater benefits.  
Colonialism distorted traditional economic systems of exchange in favor 
of capitalist systems of profit. These patterns lasted well into independence so 
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that by the time colonialists left, African countries had weak, mal-integrated 
economies. This left many of the newly created countries with little prospects for 
success.  
Colonialists were adept at exploiting ethnic identities through the “divide 
and conquer” strategy. The indirect rule through traditional leaders heightened 
identification with, and competition between ethnic, language, and other groups. 
That is not to say that prior to the institutionalization of colonialism Africans 
were unaware of their ethnic differences; rather, colonialism introduced a 
heightened sense of competition given the complex economic and political reality 
created.   
In addition, recognizing the problems of colonialism is not to 
automatically absolve Africans for their shortcomings. This dissertation does not 
take the view that life in Africa was perfect before the arrival of colonialism. The 
ethnolinguistic groups that later came to comprise modern Zambia did not 
always live in harmony with each other, they were not always accepting of 
strangers—thus an emphasis on the ethic of welcoming strangers—and the 
statuses of women and children were not always optimal. Africans themselves 
came into the new nations with significant ethnic baggage that could not be cast 
off easily.  People who had formerly thought of themselves as subjects of a chief 
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with a particular ethnic identity, now had to submit to a central government in a 
capital city out of sight and often in a language understood by a minority of the 
population.  In fact, very few Africans pushing for autonomy from European 
colonizers thought in terms of building a nation. Unlike nineteenth century 
nationalist movements in Europe, the struggle that led to the formation of 
African nations began as anticolonial movements.7 The protests were mainly 
against harsh treatment, unfair wages, and poor living conditions.  
While the contemporary impact of colonial economics is varied and 
complex, European strategies across the continent shared similar traits, i.e., 
Europeans made sure that African colonies were politically and economically 
subordinate to European needs.  With industrialization at full speed in Britain 
and France, the appetite for cheap raw materials and markets for processed 
goods grew.  Over time, European governments integrated the economies of 
African colonies into what essentially was an international economic system.  
African colonies were essentially reduced to suppliers of inexpensively produced 
commodities such as palm oil, rubber, and cotton, and minerals and metals, such 
as copper and gold, which were shipped to European markets. In turn, more 
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costly manufactured goods such as textiles, household goods, and machinery 
were sold in colonies at high profit.  This movement of raw materials out of 
Africa to Europe and back again as manufactured goods completed the loop of 
the international economic system.8  
Anticolonial feelings and criticism of, and against, imperial rule were 
present in Zambia, as in other parts of Africa, from its inception.  In places where 
European economic and political influence was greatest such as white settler 
areas and mining areas in Zambia, Africans initiated petitions, strikes, and other 
anticolonial strategies.  However, most of the actions early in the 20th century 
were localized and not part of a national movement. 
The end of the Great Depression and World War II marked the beginning 
of rapid change and intense pressure on Africa. Unable to provide for their 
industrial and food requirements because of the war, Europeans turned to their 
colonial holdings.  By the late 1940’s Europeans increased the output of crops 
and mineral extraction while the infrastructure—roads, rail, bridges—to support 
these activities were expanded.  These activities meant to bail out cash-strapped 
Britain had unintended consequences.      
                                                          
8 April A. Gordon and Donald L. Gordon, Understanding Contemporary Africa 
(Boulder, CO: Lynne Rienner Publishers, 2007), 65. 
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In some respects, Zambia can be termed a success story on a continent that 
has seen its share of violence and bad governance.  Unlike some of its neighbors, 
Zambia has enjoyed a long record of peace and constitutional rule despite being 
constituted of distinct ethnic groups—in recent years, there has been a stronger 
push towards a more democratic culture. Even though European colonialism 
lasted for less than a century in Africa—forty years for Zambia—it reorganized 
the African sociopolitical context and its influence has continued to constrain and 
shape the future of Africa.9   
 
Kaunda on Economic Justice 
Kaunda extended Humanism to the sphere of economic justice. As part of 
his desire to create a human-centered society where people flourish, Kaunda 
called for an economic system that placed human needs above the economy. 
Given that Kaunda took over an economic system that was geared towards 
extraction of resources from the country by the multinational corporations, 
Kaunda suggested a system he called Communocracy meaning a strategy for an 
economic system under Christian humanism.  Under this system, unbridled 
                                                          
9 Gordon, Understanding Contemporary Africa, 64. 
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competition, exploitation of the worker, and concentration of wealth by a 
political and business class was discouraged.  Kaunda was convinced that in 
order for Zambia to become a nation of human flourishing, individual rights had 
to be respected, strengthened, and protected against political, judicial, military, 
and economic forces.  
Kaunda recognizes the right to resist victimization and intimidation of 
any kind:  
The individual’s right to fight against injustice in any shape or form must 
be protected and entrenched and to this end the institution of the 
Investigator General must be firmly secured in our socio-political system 
and decentralised so that redress against injustice can be swift and 
immediate. We must also strengthen yet further the nation’s judicial 
system in order to fulfil its supreme role of giving greater protection to 
man and his dignity. We must not forget that tragedy of colonial justice 
when it was more sure for an African to be convicted of biting a dog than 
be compensated for being bitten by the dog.10   
 
Under the system of Communocracy the individual has the following 
rights: 1) right to fight against disease; 2) right to fight against hunger and for a 
guaranteed supply of food; 3) right to fight against poverty; 3) right to fight 
against unemployment; 4) right to fight against threats to security of life, family, 
                                                          
10 Kaunda, Communocracy, 13.  
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property, and decent shelter; and 5) right to fight against any form of economic 
exploitation.11  
Kaunda argued that any success to create a nation of human flourishing 
was predicated on identifying and assessing the challenges that Zambians were 
facing. For him, the challenge was “capitalism and its off-shoots of imperialism, 
colonialism, neo-colonialism, fascism and racism on one hand, and poverty, 
hunger, ignorance, disease, crime and exploitation of man by man on the 
other.”12  In another place he wrote that the goals of Humanism are to “eliminate 
anti-social forms of behavior such as greed, envy, oppression, self-indulgence, 
laziness, theft, plunder and murder…all of which are forms of exploitation of one 
man by another.”13  Exploitation of “man by man” meant, for him, making self-
interest the driving force of one’s life, discounting the cost to other people.  Thus, 
he warned: 
Before we do anything we must ask ourselves whether as individuals or 
as a Party, or as a worker’s group, or as any group at all, what we are 
about to do will further our personal interests to the detriment of those of 
our fellow-men, not only in Zambia but also throughout the world, 
                                                          
11 Kaunda, 14.  
  
12 Kaunda, 14.  
 
13 Kaunda, Humanism in Zambia and a Guide to Its Implementation II, 13.   
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because humanists believe that mankind is one and indivisible. He who 
harms a single one of his fellows strikes at every man.”14 
 
For Kaunda, eliminating greed and self-interest expressed at the expense 
of other people, is of prime importance to achieve economic justice.  In Kaunda’s 
humanism, economic systems should be directed towards the wellbeing of the 
people.  Human wellbeing is the end, and economic development the means to 
the end. Therefore, the humanist’s commitment is towards an egalitarian world: 
“Humanism seeks to create an egalitarian society—that is, a society in which 
there is equal opportunity for self-development for all.”15   
For Kaunda, the humanist will fight poverty and believes in the 
development of society through God-given creative force. This creative force 
drives history through six stages of human development starting from creation: 
1) primitive, 2) society, 3) slavery, 4) feudalism, 5) capitalism, 6) socialism, and 7) 
humanism.  Kaunda argues that for the capitalist, there is no such thing as 
historical development, since capitalism is an end in itself.16  Whereas the 
                                                          
14 Kaunda, 14.  
 
15 Kaunda, xiii.  
 
16 Kenneth Kaunda, “A Paper Circulated at a Seminar of Religious Leaders,” 
(unpublished speech, Lusaka, 1982).  
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capitalist believes in a world divided into classes of wealthy and poor and 
encourages the development of exploitative institutions, the humanist believes in 
a world free of oppression and exploitation:  
Humanists abhor every form of exploitation of man by man. Man’s society 
therefore has to be planned for in such a way that all forms of exploitation 
in Zambia are fought and eliminated.17 
 
Further, Kaunda revealed his idea of a just economic system for all people and 
not for just one group of people: 
We believe in social justice. For us, economic progress is indivisible as 
between individuals, communities, interest groups, section and sectors in 
a well ordered society. Production and distribution must be pursued as 
two sides of the same coin. Equitable distribution of income, wealth and 
opportunity must be expressed objectively in our PLANS.18  
 
Moreover, Kaunda was aware that a society divided along economic lines was 
not desirable. 
We have seen in our own eyes that the rich and the impoverished cannot 
be each other’s keeper. The rich and poor politically, intellectually and 
socially are inevitably poised for conflict and despair. This is not merely a 
conclusion arising out of our own experience, it is more than that: social 
justice is no longer a matter for debate for us.19   
                                                          
17 Kaunda, Humanism in Zambia and a Guide to Its Implementation I, Xiii.  
 
18 Kenneth Kaunda, Reflections on Our Common Task (Lusaka: Information 
Services, 1972), 2.   
 
19 Kaunda, Reflections on Our Common Task, 2. 
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For Kaunda, it was important to make social justice explicit rather than implicit 
and to pursue it as a clearly defined objective rather than as a byproduct in the 
course of economic, social, and political change.  
 
Kaunda on Capitalism 
As noted above, the colonial economy was based on capitalist 
exploitation.  Colonialism subjected Zambians to external political and economic 
control. As in all matters political, Zambians did not fully participate in the 
economic life of the colony except by providing labor to the colonial government 
and to businesses and corporations usually foreign-owned and -operated.  
Whereas political independence shifted power to Zambians, economic power 
remained firmly in the control of Europeans.  Political equality did not bring 
economic equality.   
Kaunda argued for the equal distribution of wealth as a key feature of 
Humanism.  Moreover, Kaunda saw a link between economic disparities and 
class and race conflicts when he stated:  
Wealth, like knowledge or any other instrument of service to man we can 
think of, becomes an instrument of oppression and suppression if we do 
not handle it properly. Very often we discuss the problem of distributing 
wealth equally among our people. There are many reasons why this is 
important. Major among these, however, are that we want each one of our 
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four million people to live a fuller life, and, secondly, wealth that is 
concentrated in the hands of a few people is a danger to any society in that 
those in whose hands wealth was centered would become exploiters of 
their own fellow men in more than one way.20 
 
Kaunda notes the two-headed problem presented by capitalism and the 
state as an institution.  He argues that while most African ancestors lived in 
communities where access to natural goods was unrestricted but shared by all, in 
a modern nation state, access to natural goods, the means of production, and 
distribution of goods, are transferred into the domain of the state: 
From our ancestors we inherited a collectivised socialist system of 
political, economic, social and cultural organisation. Yet on the other hand 
we inherited a politico-administrative system created to build a capitalist 
society. The social value of the message of our ancestors is human 
equality. The social value of the colonial message was human inequality 
and exploitation inherent and glorified in the capitalist system.21 
  
This is an alien arrangement to Africans. Rather, “collective ownership of 
resources, collective right to their exploitation was the cornerstone of a 
collectivized socialist life which is our national heritage.”22  Christian humanism 
then, was a means to democratize the Zambian economy in order for all 
                                                          
20 Kenneth Kaunda, Zambia's Economic Revolution (Lusaka: Zambia Information 
Services: 1968), 9.  
 
21 Kaunda, Communocracy, 17.  
 
22 Kaunda, 17.  
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Zambians to benefit from it.  Unlike common arguments in favor of capitalism—
hard work, initiative and enterprise, competitive spirit, frugality—he argued that 
capitalism does not have a monopoly on hard work, but on the contrary “no lazy 
person can be truly a humanist.”23 Simultaneously he argued: 
Enterprise and initiative are basic to the full self-realisation of man in our 
philosophy of humanism. A true humanist must be creative because it is 
only through developing the qualities of creativity that we can eliminate 
poverty and its allies in our community.24  
  
As far as Kaunda was concerned, the argument between Christian 
Humanism and capitalism arose from the fact capitalism all too often was behind 
imperialism, colonialism, racism, exploitation of natural resources, obstruction of 
the normal course of justice, class discrimination, and exploitation of the 
workers. Whereas peace, life, and human dignity are primary in Christian 
humanism, in capitalism they are subordinate. Thus for Kaunda, capitalism 
needed to be tempered with socialism.25  
   
                                                          
23 Kaunda, Communocracy, 14.  
 
24 Kaunda, 16.  
 
25 Kaunda, 16.  
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CHAPTER SIX: TOWARDS AN AFRICAN CHRISTIAN HUMANISM: A 
METHODOLOGICAL AND THEMATIC PROPOSAL   
“The intense belief in the possibilities of Man is a discovery which Africa appears to be 
making long after the West has discarded it.”1 
 
Introduction 
 The purpose of this dissertation is to develop and propose, at least in 
seminal form, an African Christian humanism that draws on Kenneth Kaunda’s 
philosophy of humanism, and provides a foundation for concrete social-ethical 
engagement.  This chapter attempts to provide a methodological and thematic 
scheme for African Christian humanism.  By African Christian humanism is 
meant an ethical-theological approach whose starting point is the lived reality of 
Africans.  
In order to promote an ethical-theological approach from an African 
Christian humanist viewpoint, it is vital to familiarize ourselves with the 
ontological commitments in African cosmology.  Without an understanding of 
these commitments, it will be incredibly difficult to appreciate the contribution 
                                                          
1 Kaunda, A Humanist in Africa, 21.  
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that African ontology brings to the philosophical enterprise.2  Ontology is a 
theory of being qua being.  In philosophy, ontology is broadly employed to mean 
the study of what there is.3  For example, the question whether God exists or not 
is an ontological question.4  Ontology is distinguishable yet related to other 
philosophical inquiries such as epistemology (theory of knowledge) and ethics 
(systematic analysis of morality).  Even though ontology as currently debated in 
academic circles largely remains a Western endeavor, all cultures can be said to 
possess an ontological theory of one kind or another.5    
The question “what is a person” has captured thinkers for a very long 
time and presents a particular problem for philosophy.  Is a person a collection of 
flesh and bones or is there something more beyond what we see with our eyes?   
                                                          
2 Lee, Brown M, "Understanding and Ontology in Traditional African Thought," 
in African Philosophy: New and Traditional Perspectives, ed. Brown M. Lee (New York: 
Oxford University Press, 2004).   
 
3 Dooley, W. E., and Arthur Madigan, On Aristotle's Metaphysics (Ithaca, NY: 
Cornell University Press, 1989). 
 
4 Martin Heidegger called this the “ontological problem.” For further reading, see 
Blanchard, Jean-Pierre, Heidegger (Puiseaux: Pardès, 2000). 
 
5 Neville Robert. The Human Condition. Comparative Religious Ideas Project (Albany, 
NY: State University of New York Press, 2001).   
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Different traditions have given different answers because of their different 
cultural and historical experiences.  In western thought, notable names such as 
Aristotle, Descartes, Kant, Spinoza, Hume, have articulated views of human 
nature that hold a strong influence on our own thinking.  However, most of their 
conceptions are not immediately compatible with African notions of person.   
This assertion demands a brief review of their ideas.  For Descartes, the 
mere fact that I am thinking, regardless of the veracity of my thoughts, hints at a 
something, a mind, engaged in the activity of thinking, namely an “I.”  Hence, “I 
exist” is an indubitable and, therefore, absolutely certain belief that serves as an 
axiom from which other, absolutely certain truths can be deduced.6  Immanuel 
Kant long recognized the foundational nature of this question.  For Kant, the 
question Was ist der Mensch (what is man) is central to the task of philosophy, 
and it grounds the metaphysical, ethical, and religion questions “what ought I 
know,” “what ought I do,” “what can I hope for,” respectively.7  In grounding 
his philosophical inquiry towards an anthropological orientation, Immanuel 
Kant charted a different course from his predecessors and challenged the view 
                                                          
6 See Cottingham, John. Rene Descartes: Meditations on First Philosophy 
(Cambridge: Cambridge University Press, 2015). 
 
7 Immanuel Kant, Logic, trans. Robert S. Hartman and Wolfgang Schwarz (New 
York: Bobb-Merrill, 1974), 28-29.  
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that the human mind can attain absolute knowledge of the world.  Meanwhile, 
David Hume offered a framework that defined a person individualistically while 
Auguste Comte and Karl Marx attempted to demonstrate that human beings are 
social beings.  Meanwhile, according to Freud, a human being is primarily a 
complex of instincts, while Heidegger viewed a human being in terms of 
possibilities.    
 There is no single conception of the person found in the various cultural 
forms in Africa.  However, there are similarities shared by the various ethnic 
groups in Africa, and significant differences between conceptions of the person 
in African and Western philosophies.  The ontological status of a human being in 
African religions is relational.8  Human beings exist in a community of other 
beings: the living, the living dead/ancestors, spirit, etc.  In his study of African 
philosophy in Rwanda, Alexis Kagame argued for a single underlying category 
of being called ntu, a kind of universal force, the very essence of being, which 
cannot be defined but described.  Kagame identified four categories of ntu: 1) 
Mu-ntu, which means being with intelligence, 2) Ki-ntu, a thing or being without 
                                                          
 
8 Nimi Wariboko, The Depth and Destiny of Work: An African Theological 
Interpretation (Trenton, NJ: Africa World Press, 2008). 
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intelligence, 3) Ha-ntu, the being of space and time, and 4) Ku-ntu, the modality 
of being.9  Nothing exists outside this general category of ntu.  It is impossible to 
separate things into being and non-being since everything is ntu.  What this 
means is that human beings are related to everything around them since they are 
just but one category of ntu.   
This web of relationship can be found in African creation myths, such as 
that of the Lozi of Western Zambia.  There are various versions of this myth, the 
most developed and well known of creation myths.  In it, the creator is Nyambe 
and his counterpart Nasilele.  Nyambe is believed to have created all things that 
exist, the sky, the earth, animals, plants, etc.  He also created the first man, 
Kamunu, from the ground in the flood plains of western Zambia.  Nyambe 
imparted knowledge to Kamunu, gave him the task of naming other animals and 
told him that other animals were his kin.  Meanwhile, Kamunu, used his 
intelligence to mimic Nyambe’s skills such as mastery over fire, metal forging, 
domestication of crops and animals.  At first, Nyambe was pleased with 
Kamunu’s abilities.   
                                                          
9 Alexis Kagame, La Philosophie Bantu Comparée (Paris: Présence Africaine, 1976). 
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However, Kamunu started killing and eating other animals. Nyambe 
instructed Kamunu to refrain from killing his kin.  When Kamunu would not 
refrain from killing and eating other animals, Nyambe punished him with 
various misfortunes; his dog and son died, his pottery was smashed. In 
frustration, Nyambe moved away from Kamunu. Meanwhile, Kamunu kept 
following him, until Nyambe moved into the sky.  Unable to follow Nyambe into 
the sky, Kamunu and his progeny were condemned to live on this earth without 
medicine to prevent disease and death.10     
Creation myths occupy a vital role in a cosmology.  Apart from explaining 
the origin of the cosmos, they also function to order a society; they are critical to 
ontology and ethics. The creation myth discussed above contains various lessons.  
First, it teaches that Kamunu was created as an intelligent being and given the 
faculties for inventions.  Second, that Nyambe created Kamunu in a web of 
relationships, tied to all living things.  Kamunu was not an isolated abstract 
individual.  The animals were his kin, his siblings.  However, instead of caring 
for his kin, Kamunu abused his intelligence, mimicking Nyambe while 
destroying his environment in the process.  Kamunu’s disobedience brought 
                                                          
10 For a detailed entry on the Lozi creation story see: Harold Scheub, A Dictionary 
of African Mythology: The Mythmaker as Storyteller (Oxford: Oxford University Press, 
2000).   
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disease and death.  We can see parallels to our world with regards to the 
destructive activities in which we are engaged.  While technological inventions 
have eased the burden of producing food, movement, and even given us cures, 
we have also used it to destroy the planet and kill each other with extremely 
destructive weaponry.      
In some African cosmologies, there is little emphasis on God or gods.  It is 
as though divine beings take the back stage: “as if God exists for the sake of 
man.”11  The human being is not an abstract lone individual, as found in some 
Western philosophies.12  The human person is not defined by physical or 
psychological characteristics which persons are presumed to possess.  Rather, a 
person is defined by reference to his or her immediate socioecological 
environment.  As Mbiti noted, for the African what matters most is that “I am 
because we are, and since we are, therefore I am.”13  This dictum is not meant to 
communicate the idea that an individual African does not possess a sense of self.  
That would not stand scrutiny given that every individual has a body apart from 
                                                          
11 Mbiti, African Religions and Philosophy, 90.   
 
12 Richard A. Wright, African Philosophy: An Introduction (Lanham: University 
Press of America, 1984). 
 
13 Mbiti, African Religions and Philosophy, 141.  
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other bodies within the community. It is a fact that cannot be rationally denied.  
Rather, as Ifeanyi Menkiti has argued,” it means that an individual recognizes 
that community is the source of his or her humanity.”14  In the absence of a 
community, the claim to one’s existence is undermined.   
 
Methodological Approach 
Methodology is concerned with the methods, principles, or the “how” of a 
particular discipline or subject.  Here I am suggesting four principles or methods 
for developing African Christian humanism: 1) critical reflection on the 
social/ecological conditions of a community, 2) transcultural and transnational 
insights, 3) Interdisciplinary development, and 4) attention to the ethic of 
Communitarianism.  
 
Theology and Ethics from the Underside of History 
The first step is to examine the theological teachings that African churches 
have received from outside.  Even though many African churches are no longer 
controlled by headquarters in Europe or the United States, the influence of 
                                                          
14 Ifeanyi A. Menkiti, “On the Normative Conception of a Person” in A 
Companion to African Philosophy, ed. Wiredu Kwasi (Malden, MA: Blackwell, 2004), 324. 
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Western approaches to theological studies remains strong.  What is being 
suggested here is closely related to the call of liberation theologians that theology 
has to start from within the social historical context of the oppressed.  Gustavo 
Gutiérrez argued that theology is “a critical reflection on praxis” and not wisdom 
or rational knowledge.15  For liberation theologians, theological reflection begins 
with the lived experiences of the people. 16  It is theology from the underside of 
history.  It is only by doing this that theology will be relevant to the oppressed. 
Likewise, the church in Africa and its theologians have a task to speak to 
the lived conditions of their people.  Theological reflection has to be contextual in 
order for it to be relevant.  That is to say, it should arise from within the context 
to which it speaks and it should address the lived conditions of the people.  A 
theology dies if it ignores the lived conditions of the people, their cultural norms 
and hopes.  The measure of the relevance of theology in Africa today is the extent 
to which it speaks to the people on the margins, those whom Frantz Fanon called 
the “wretched of the earth.”  Theology has to speak to the African person as a 
                                                          
15Gustavo A. Gutiérrez, A Theology of Liberation: History, Politics, and Salvation 
(New York: Orbis Books, 1973), 5.  
 
16 For further reading see Susan, Brooks Thistlethwaite and Mary Potter Engel, 
Lift Every Voice: Constructing Christian Theologies from the Underside (New York: Orbis 
Books, 1998); Priscilla Pope-Levison and John R. Levison, Jesus in Global Contexts 
(Louisville, KY: Westminster/John Knox, 1992). 
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person living in tenuous circumstances threatened by poverty, violence, and 
political disenfranchisement.  Consequently, African Christian humanism has to 
start from a serious study of the social-ecological conditions of the people.  
African theologians have to ask how the Bible speaks to the social, economic, and 
political conditions of the people.   
 
Transcultural, Trans-historical and Interdisciplinary 
This method is transcultural and transnational.  It is an approach that 
seeks to promote human dignity for all people regardless of their national, 
ethnic, gender, religious, or economic status.  It rejects exclusionary tribal and 
nationalist ideologies. Kaunda’s concern was not just the liberation of his own 
people, but the liberation of all oppressed people across the globe.  In addition, 
this approach involves an interdisciplinary approach.  This means theologians 
have to engage the best that natural sciences and social sciences have to offer.  
 
The Person of Jesus Christ  
The significance of Jesus Christ in African Christian humanism has to be 
his lived experience as a Jewish man born under Roman occupation.  Jesus is not 
just the Christ, but Jesus the brother, son, and carpenter.  This is not meant to 
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suggest that African Christian humanism makes no reference to God.  On the 
contrary, the suggestion that ethics can be developed sans reference to God is 
unacceptable from an African Christian perspective.  At the core of African 
Christianity is the commitment to the historical involvement of God in human 
affairs revealed in the work of Jesus Christ and the Spirit.  As Clifton Clarke 
pertinently argues,  
Christology is, in the final analysis, the most basic and central issue of 
Christian theology. The faith that Christianity cherishes and bears witness 
to must have Christ as its foundation and goal. From a Christian point of 
view, without Jesus Christ as the central cornerstone and final aim, 
nothing in Christianity counts; nothing in theological thought is of any 
significance.17  
 
Meanwhile, Mugambi and Magesa point out the centrality of Christ to 
Christianity: 
In fact, to be precise, theology is not Christian at all when it does not offer 
Jesus Christ of Nazareth as the answer to the human quest, and as the 
answer to people who ask the reason for the hope that all Christians hold 
through faith.18 
 
Africans do not deny the theological perspectives of scholars such as Karl 
Barth who placed emphasis on the soteriological significance of Christ, but 
                                                          
17 Clifton R. Clarke, African Christology: Jesus in Post-Missionary African Christianity 
(Eugene, OR: Pickwick Publications, 2011), 4.  
 
18 John Mugambi and Laurenti Magesa, Jesus in African Christianity: 
Experimentation and Diversity in African Christology (Nairobi: Acton Publishers, 2003), viii.  
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rather, they lay emphasis on the humanity of Christ which then allows them to 
claim Christ as “Brother” and “Ancestor.”19  Therefore, a humanism devoid of 
religion, let alone Christ, would not work in the African context. There are those 
who argue that in order for humanism to be coherent, morally compelling, and 
historically sustainable, we need to dispense of the “thick” metaphysical or 
religious framework such as that of Christianity in Western culture.   For 
Africans, the place of Christ in their theological thinking is firmly established.  
Jesus Christ is the ancestor and big brother.20  This is where Christian humanism 
offers a better alternative to problems of our modern world.  Even Kwasi 
Wiredu, an ardent proponent of humanism without supernaturalism, concedes 
that judging ethical conduct on the basis of human-wellbeing (his proposal), does 
not guarantee that consequences will be humane.21   
                                                          
19 Schweiker, Dust that Breathes, 108. 
20 Robert J. Schreiter, Faces of Jesus in Africa (New York: Orbis Books, 1991); 
Uchenna A. Ezeh, Jesus Christ the Ancestor: An African Contextual Christology in the Light of 
the Major Dogmatic Christological Definitions of the Church from the Council of Nicea (325) to 
Chalcedon (451) (Bern: Lang, 2003); Charles Nyamiti, Jesus Christ, the Ancestor of 
Humankind (Nairobi: CUEA Publications, 2005); Charles Nyamiti, Christ As Our Ancestor: 
Christology from an African Perspective (Gweru: Zimbabwe, Mambo Press, 1984).  
21 See Wiredu’s extensive argument in Wiredu Kwasi, Philosophy and an African 
Culture (Cambridge: Cambridge University Press, 1980).  
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Thematic Concerns  
 A theological approach needs to have particular concerns that are seen as 
central to its aims.  Inspired by Kaunda’s philosophy, African Christian 
humanism has as central to its purpose a reflection on the themes of human 
dignity, economic liberation, ecological responsibility, and communitarianism.  
This list is not exhaustive and more themes can be added.  However, for the 
purpose of this dissertation, we will be limited to these themes.  
 
Human Dignity 
In my homeland of Zambia, the current socioeconomic and political 
climate calls for rearticulating human dignity as a key feature to our common 
life.   Unlike the South African constitution, the Zambian constitution does not 
mention human dignity at all.  Ethnic divisions, state sponsored violence against 
political opponents and homosexuals, lack of basic health and education—
denying children the opportunity towards self-actualization—violate human 
dignity.  Zambian society today, especially the church, cannot ignore a clear 
affirmation of the equal dignity of every Zambian—citizen, immigrant, visitor—
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without distinction.  It is a theological and spiritual imperative embedded in the 
tradition of Christian philosophical and theological ethics.   
For Kaunda, human beings are created in the image of God; since they bear the 
image of God, people are worthy of respect despite their ethnic, religious, or 
racial origin.  All human beings are equal and deserve to be treated equally. A 
great challenge facing Africa today that Kaunda did not directly address is the 
gender gap.  Women and non-heterosexuals face insurmountable challenges in 
many African countries today.  African Christian humanism has to respond to 
the theological and ethical challenges that gender and sexual discrimination 
presents to Africans within the framework of justice for all people.  That a 
precise, universally accepted definition of justice is illusive, should not prevent 
us from attempting to talk about justice in a Christian framework.  Karen 
Lebacqz argues that while it is difficult to talk about justice in the abstract, we are 
quite good at recognizing injustice in its specificity.22  No one would argue that 
poverty and early death due to lack of health care are moral injustices—
especially when we have the means and knowledge to ameliorate them.   
                                                          
22 Karen Lebacqz, Justice in an Unjust World: Foundations for a Christian Approach to 
Justice (Minneapolis: Augsburg Publishing House, 1987). 
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While the language of human dignity has received near universal 
acceptance, issues have been raised about the origins and validity of the concept.  
Famed psychologist Stephen Pinker has argued that “the problem is that 
“dignity” is a squishy, subjective notion, hardly up to the heavyweight moral 
demands assigned to it.”23  Pinker makes the argument that dignity is relative.  
For Pinker, ascriptions of dignity vary radically from place to place and across 
time and communities. Pinker is also concerned with the misuse of the term 
“dignity” such that a despot might use it to further his undemocratic ideas.  For 
Pinker, the concept of human dignity is useless, vacuous, and outdated.  This 
dissertation takes the view that human dignity is universal in the sense that all 
human beings are born with an inherent dignity bestowed on them by the 
creator.  Undoubtedly, this is a religious perspective.  However, it is the 
perspective from which this dissertation is written.  
The United Nations charters mentioned above claim that human dignity is 
the ground of rights “that when assured, will ensure peaceful coexistence.”24  But 
                                                          
23 Stephen Pinker, “The Stupidity of Dignity,” The New Republic, May 28, 2008, 
accessed December 10, 2016, https://newrepublic.com/article/64674/the-stupidity-
dignity.   
 
24 David G. Kirchhoffer, Human Dignity in Contemporary Ethics (Amherst, NY: 
Teneo Press, 2013), 53. 
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what does this all entail? In her influential book Rights Talk, Mary Ann Glendon 
argues that the right to lay claim to human rights to just about anything 
nowadays is ubiquitous.25  Glendon argues that the pervasive deployment of 
“rights talk” has led to a simultaneous diminishment of the language of duties 
and responsibilities resulting in a morbid political climate full of rights claims 
but devoid of shared norms to guide them.26  Others still argue that the rights 
that supposedly accompany human dignity can be used for absurd claims such 
as a right to cheap gasoline or tickets to an athletic event.27  This fear of the 
misuse of “rights talk” was clearly demonstrated in Zambia during a debate for 
constitutional reforms in 2012.  The constitutional review board rejected a 
proposal to recognize the right to shelter as a constitutional right.  The motion 
was rejected on the basis that any Zambian citizen so willing could accuse the 
government of violating his or her human dignity if the state failed to provide 
housing. 
                                                                                                                                                                             
 
25 Mary Ann Glendon, Rights Talk: The Impoverishment of Political Discourse (New 
York: Free Press, 1991). 
 
26 Glendon, Rights Talk, 12.  
 
27 Mirko Bagaric and James Allan, "The Vacuous Concept of Dignity," Journal of 
Human Rights 5, no. 2 (2006): 257-270.    
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However, what is indisputable is that even for those who have mounted 
objections to human dignity, intuitively most people agree that while human 
beings hold in common a range of biological and even psychological qualities 
with other non-human animals, there is something about human beings that 
demands that we treat each other quite different from non-human animals.  
Could this “something” be the human ability to communicate, to innovate, or to 
imagine?  Hardly.  Scientists have long argued that a number of non-human 
animals are capable of these abilities even though it may not be for us to see 
readily.  However, the presence of such abilities in non-human animals does not 
seem to warrant the treatment of humans as we do non-human animals.  A 
person can own a cat but not a human being.  It might be that an argument for 
more respect and fair treatment of non-human animals is to be made, but such an 
argument is aimed at elevating the non-human animals to a higher status of 
respect, close to human beings.28  It is never the other way around.  The 
argument of the humane society is that non-human animals should be treated 
with respect resembling humans and not that humans should be treated as we 
                                                          
28 See Peter Singer, Animal Liberation: A New Ethics for our Treatment of Animals 
(New York: Random House, 1975).  
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treat non-human species.  What would be helpful is the concept of kinship as 
illustrated in the Lozi creation story.       
It might also be that we are wrong about whether human beings possess 
an intrinsic value and even then an argument could be made about its 
instrumental value.  Who among us would prefer a world where humans were 
treated like chickens or cows?  If a question was asked to make a distinction 
between the concept “animal” and “plant” a straightforward answer outside of 
biology that captures the differences would be hard to come by.  Jean Bethke 
Elshtain has argued that nothing has come out of constricting human dignity.29  
However, if the question was asked about the differences between a human 
being and a plant, beyond a biological classification, a difference emerges even 
though it might be difficult to explain.  One reason behind this is the concept of 
human dignity.  A materialistic conception of human dignity is inadequate and 
thus secular views of human dignity fail.  It is the idea that another person has 
intrinsic worth that makes wantonly harming another person wrong.  
                                                          
29 Jean Bethke Elshtain, “Democracy and Human Dignity,” Soundings: An 
Interdisciplinary Journal 87, no. 1/2 (2004): 15-26. 
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One of the contributions of Kaunda is the idea of loving in the face of absurdity. 
Why would you love in the face of colonialism, in the face of oppression? The 
response is courage. You cannot divorce love from courage.  
What Kaunda was showing was how he had been loved and cared for by 
his community.  And he turned that towards those who oppressed his people.  
His was not an acquiescence to power but a standing up to power with courage 
and love.30  One cannot talk about justice without relating it to radical self-love. 
As the Biblical mandate goes, love your neighbor as yourself.  For Kaunda, if 
Africans failed to love themselves then they cannot properly love other people, 
particularly an oppressor.  Kaunda’s understanding of justice is not the only 
way, but one of the ways.  His was an argument against the claim that to be 
human is to be white, and to be black is to be a subgrade, to be subhuman.  He 
asserts this notion of human dignity up and against the notion of whiteness as 
normative.   
 
                                                          
30 Paul Tillich discusses at length the complex relationship of Love, Justice, and 
Power. See Paul Tillich, Love, Power, and Justice: Ontological Analysis and Ethical 
Applications (Oxford: Oxford University Press, 1954). 
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Ecological Responsibility 
An area to which African Christian humanists need to pay attention is 
ecological responsibility.  Human beings cannot thrive when their ecology is 
damaged.  Moreover, ecological degradation and climate change rank among the 
greatest threats to the state of the Earth and all living things.  Capitalism and 
industrialization have contributed to the ecological problem we are facing and in 
less developed countries with weak regulations, the problem is exacerbated.  
African theologians need to respond to this ecological problem.  In the late 1950’s 
and early 1960’s when Kaunda wrote his books, the ecological crisis which was 
already underway was not readily obvious.31  Now there is academic consensus 
that we are living in the midst of an ecological crisis, most of it of our making.  
The destruction of the Earth by human activities has been well documented and 
argued.32  It is for this reason that we cannot talk about human flourishing 
                                                          
31 Few people had the insight of Lynn Townsend White Jr., a professor at UCLA 
who in 1966 at the American Association for the Advancement of Science (AAAS) gave a 
lecture titled The Historical Roots of Our Ecologic Crisis, published as an article in Science in 
1967. White argued that the idea behind the industrial revolution to exploit Earth’s 
resources can be traced back to Christianity. While the ensuing debate focused on the 
role of religion, what is remarkable is that at the time few theologians (or anyone else) 
were talking about the ecological crisis. A catalyst that changed this in the US and 
elsewhere was the first Earth Day, in 1970.  
 
32 Thomas Berry, Mary Evelyn Tucker, and John Grim, The Christian Future and 
the Fate of Earth (New York: Orbis Books, 2009); Leonardo Boff, Cry of the Earth, Cry of the 
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without talking about human activities that are contributing to the ecological 
crisis.  In his writings, Kaunda did not focus on the ecological crisis as it was not 
readily obvious.  However, Kaunda opens up the possibility for discussions 
around ecological consciousness when he argues that human beings are part of 
nature.33  
Kaunda’s writings reveal an awareness of ecological concerns.  However, 
his ecological views are heavily anthropocentric: “All these natural resources 
were provided on this earth to help develop and maintain Man so that he can 
live here a fuller and more rewarding life.”34 For him, natural resources such as 
minerals, water, and trees are God’s creation meant for human beings to enjoy 
responsibly:   
God’s gifts to Man are numerous. Apart from the gifts of love and human 
fellowship, Creation includes land, animal and bird life, fish, trees, grass, 
water, air, sun, moon and all the other celestial bodies, as well as other 
aspects of the Universe about which Man knows little or nothing as yet.”35  
                                                                                                                                                                             
Poor (New York: Orbis Books, 1997); John Hart, What Are They Saying About 
Environmental Theology? (New York: Paulist Press, 2004); Sallie McFague, Life Abundant: 
Rethinking Theology and Economy for a Planet in Peril (Minneapolis: Fortress Press, 2001); 
James A Nash, Loving Nature: Ecological Integrity and Christian Responsibility (Nashville: 
Abingdon Press, 1991). 
 
33 Kaunda, Humanist in Africa, 43. 
 
34 Kaunda, Humanism in Zambia and a Guide to Its Implementation II, 67.  
 
35 Kaunda, 67.  
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However, economic growth should not be extended at the expense of 
God’s creation.  He was concerned and warned that if humans did not care for 
the natural gifts of God, they will be lost forever as some have been already.  
Human beings have a duty to protect the integrity of nature: it is in their own 
interest and that of their posterity.  Kaunda argues for a judicious use of natural 
resources which means, 
Only using what is essential; where possible, replacing that which has 
been used or lost, for example, in the area of conservation of animals, 
birds, fish, grass, and trees; avoiding as much as possible polluting air, 
land, rivers, lakes and oceans with chemicals, gas, decomposed matter; 
studying Nature with a view to maintain its proper balance; and using 
such methods of farming as will not destroy land.36  
 
According to Kaunda, everything that God has created plays a special role 
in the “very complicated business of the development of Man.”37  The 
development of human beings is not the end, but “achieving the purposes God 
desires for us.”38  For Kaunda, African ancestors attached a great sense of 
                                                                                                                                                                             
 
36 Kaunda, Humanism in Zambia and a Guide to Its Implementation II, 1974, 68.  
 
37 Kaunda, 67.  
 
38 Kaunda, 67.   
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sacredness to nature such that “they could not think of selling or buying it.”39 
Kaunda recognized that with independence Zambians had transitioned from 
traditional land holding patterns, whereby an ethnic group or clan held land 
communally, to a transnational nation-state requiring new patterns of land 
holding and use of resources. Hence, for him, the state was in a better position to 
retain custody of natural resources in order to ensure the sacredness of nature is 
preserved.40  Moreover, Kaunda is concerned with organizing society in such a 
way that wealth is shared by all and not owned by a few: “A Humanist therefore 
believes that all these gifts which God has given to Man must be shared in 
accordance with the teaching ‘love thy neighbor as thyself.’”41  In order to live up 
to this God-given command we have to eliminate greed and prevent ownership 
of property by a few selected people.   
Kaunda suggested that the following particulars can function as a basis 
for building a society where natural resources are utilized for the good of all 
people:  
                                                          
39 Kaunda, 14.  
 
40 Kaunda, 68. 
 
41 Kaunda, 70.  
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The development of any of our God-given human resources is done in the 
best interest of Man and the society to which he belongs; all these God- 
given natural resources are developed and/or conserved in the best 
interest of Man; nothing is done in this development to put any of these 
resources in the hands of one man or a group of men to the detriment of 
the rest of society.42  
 
For Kaunda, the philosophy of humanism is concerned with achieving this, since 
humanism considers the large-scale ownership of God-given resources by one 
person or a group of people a disadvantage to society.43  Instead, the state should 
be the custodian of natural resources “on behalf of all the people without 
distinction.”44  The state, being the administrator of land and other natural 
resources, should provide the means to access resources such as through land 
leasing so that land is not owned perpetually by the powerful.  
Communitarianism 
A communitarian methodology means that we attempt to evaluate human 
beings as persons in community, and their eco-systems as contexts that provide 
for their culture, material and spiritual life, and work.  For an African, identity is 
tied to the community from which one emanates.  Since most Africans 
                                                          
42 Kaunda, 70.  
 
43 Kaunda, 70. 
 
44 Kaunda, 70.  
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understand personhood as relational, an African will generally answer the 
question “who are you” in terms of his or her ancestral community.  The point of 
departure for African Christian humanism, as evidenced in the writing of 
Kaunda, is the analysis of the lived experience of a person in community and not 
a person as an isolated, abstract individual.  In other words, this approach is 
communitarian.    
 
Conclusion  
In order for African Christian humanism to be relevant and applicable, it 
needs a clear methodological and thematic approach.  While Kaunda’s ideas are 
not a blueprint for the transformation of society, they give us a frame of reference 
from which to operate intellectually and practically.  Kaunda did not promote a 
system that can be characterized as a political philosophy in its own right.  
Rather, he borrowed ideas from wherever he could to deal with the immediate 
problems presented by the sociopolitical and economic conditions created by 
colonialism.  His method is best understood by a term called bricoler which 
means “drawing on a collection of assorted odds and ends available for use.”45  A 
                                                          
45 Claude Lévi-Strauss, The Savage Mind (Chicago: The University of Chicago 
Press, 1966).  
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bricoleur is therefore someone who takes existing materials to make something 
useful.  Oppressed people will creatively utilize diverse ideas and systems to free 
themselves from the shackles of oppression. In this case, Kaunda used ideas from 
socialism, African philosophy, Christianity, and Eastern religion, to come up 
with his moral vision of Christian humanism.  Africans doing theology and 
seeking to liberate people from their oppression can draw from his ideas in 
crafting an African Christian humanistic response especially related to the ethical 
norms of human dignity, nonviolence, economic justice, and ecological 
wellbeing. The future of our global village depends on this.  
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CONCLUSION  
 
This dissertation has examined Kenneth Kaunda’s Christian humanism as 
a basis for concrete social engagement.  It has argued that Kaunda’s concept of 
Christian humanism is a valuable, multidimensional concept that, properly 
understood, can serve as a critical resource for addressing ethical problems 
related to human dignity, nonviolence, and economic justice.  Drawing from 
Kaunda’s Christian humanism, this study proposed an African Christian 
humanist theology.  His ideas about human dignity can provide a way to think 
about and reassess our priorities in economics, and place human beings, in 
communities integrated with the Earth community, at the center of our activities.  
This is not a preference for human beings at the expense of other living beings 
and the integrity of the planet.  Rather, it is a call to an economic, social, and 
political order where the wellbeing of the planet and all that inhabit it takes 
precedence over profits and market interests.    
This study was prompted in part by an incidence in 2013.  In the spring of 
that year, I attended a presentation of some personal effects of Martin Luther 
King, Jr., at Boston University Mugar Memorial Library.  The presentation was 
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held in the “King Reading Room.”  On display were items such as his transcripts 
from Boston University, a briefcase with his name emblazoned on it and a couple 
of photographs.  One photograph has Dr. King seated at a table with Kenneth 
Kaunda.  A description of the photograph states it was taken at a press 
conference in Atlanta Georgia in 1960.  In the same description Kaunda is 
described as the “nationalist leader of Northern Rhodesia and future first 
President of Zambia.”  Also on display were letters Dr. King sent to Africans 
leaders such as Ghanaian Kwame Nkrumah and South African leader, activist, 
and Nobel Peace Prize laureate Albert Luthuli.1  While I was aware of the 
international nature of the civil rights movement dating back to stalwarts such as 
W E B DuBois, and had read Kaunda making reference to King, the photography 
was hard evidence that the two leaders had indeed crossed paths. As a longtime 
admirer of Dr. King I was pleased to see the two men seated side by side, both 
looking gentle and determined.  
I took a picture of the encased photograph with my smartphone and 
posted it to an open Facebook page that had become a popular site for young 
                                                          
1 Albert Luthuli was the first African and first non-European/American to receive 
a Nobel Prize.  He was awarded the 1960 Nobel Peace Prize for his role in the non-
violent struggle against apartheid in South Africa.  Luthuli taught with Z.K Matthews at 
Adams College, South Africa.  
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Zambians to congregate and talk about current political news.  My intention was 
to share this piece of history with my fellow Zambians.  The reaction was mixed.  
While a number of people liked the photograph and made positive comments, 
others did not feel the same way.  Some still raised doubts about its authenticity. 
One young man wondered whether the person in the photograph was really 
Kenneth Kaunda.  Another person flatly charged that the photograph was a fake.  
Another one yet argued that Kaunda could not have known such a great man as 
Dr. King.  My attempts to defend the integrity of the photograph were met with 
increased skepticism.  What was going on? Why did these young people have a 
hard time believing what was right in front of them?  
I thought long and hard about this incident.  I wondered why it was so 
difficult for these young people to place Kaunda and Dr. King in the same space.  
More significantly, I began questioning and reexamining my own knowledge of 
Kaunda.  Did I know anything about him beyond the popular stories that floated 
around in people’s casual conversations?  I remembered seeing him for the first 
time when I was eleven years old and then meeting him in person at two 
national events during my brief work in 2005-06 as an assistant priest at the 
Anglican Cathedral of the Holy Cross in Lusaka.  Beyond that I did not know 
much.  I knew he loved the philosophy of humanism and regularly quoted the 
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Bible, and that he broke down in tears quite often such as he did at the funeral of 
Ugandan statesman Milton Obote.  I had not taken nearly as much time to study 
the life of Kaunda as much as other leaders such as Dr. King and Nelson 
Mandela.  Like my Facebook friends, the memory of Kaunda’s legacy was lost to 
me.  Now I wanted to know more about one of Zambia’s founding leaders.  My 
quest to study about Kaunda led me to this research this topic of African 
Christian humanism.  
Why any person’s life or legacy is remembered or not remembered well is 
attributable to factors that defy simplistic explanations.  This dissertation has 
attempted to capture some of the reasons Kaunda is not remembered well. His 
long presidency complicated his standing with the Zambian people.  The attempt 
to teach scientific socialism in schools backfired and eroded the church’s 
confidence in Kaunda’s ideas while his association with the Indian Guru 
Ranganathan raised suspicions about Kaunda’s Christian commitment.  In 
addition, the economic stagnation of the 1980’s was viewed as a tangential if not 
direct result of Kaunda’s personal beliefs.  
Kaunda is not the first person whose legacy is largely forgotten in the 
collective memory of the public.  In Misremembering Dr. King: Revisiting the Legacy 
of Martin Luther King Jr. Jennifer Yanco points out that in popular American 
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remembrances of Dr. King, his stance against war and militarism, and rampant 
materialism are conveniently omitted.  So too is his vison for a guaranteed 
minimum living wage for all Americans.  His stance on reparations is also 
conveniently forgotten.2  Some of the criticism of Kaunda is valid and needed.  
The use of government programs to promote humanism was bound to be 
contested as governmental power is bound to be. His association with unelected 
officials whose roles were unclear also warrants criticism.  However, as the 
saying goes we do not throw out the baby with the bath water.  We can correctly 
criticize Kaunda without throwing out his moral vision.    
The misremembering of Kaunda also speaks to a larger problem of how 
formerly oppressed people can assemble the fragments of their past as they look 
to the future.  In some ways, we are still captives of past oppressions.  It is little 
wonder, when schools in Zambia routinely apportion large section of the history 
and geography curriculums to European history and the geography of the North 
American great lakes with only minor references to those of Zambia and Africa, 
that its young people know very little about their history, culture, and long 
traditions of resistance.  When African institutions are viewed as solely cultural 
                                                          
2 Jennifer J. Yanco, Misremembering Dr. King: Revisiting the Legacy of Martin Luther 
King Jr. (Bloomington: Indiana University Press, 2014), 1.  
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repositories of a fast dying past and not living spiritual and ethical resources for 
liberation, legacies such as Kaunda’s will continue to receive little attention or it 
will be claimed that they are photo shopped.   
The limiting and misremembering of moral visions has serious ethical 
implications related to questions of self-valuation, autonomy, and creating 
communities of human flourishing. 
The South African freedom fighter, Steve Biko wrote:  
We reject the power-based society of the Westerner that seems to be ever 
concerned with perfecting their technological know-how while losing out 
on their spiritual dimension. We believe that in the long run the special 
contribution to the world by Africa will be in this field of human 
relationship. The great powers of the world may have done wonders in 
giving the world an industrial and military look, but the great gift still has 
to come from Africa – giving the world a more human face. 3   
 
Steve Biko’s words are strikingly true and they should not be ignored.  
Our world is engulfed in serious humanitarian crises that need creative ethical 
and theological responses.  Humanity is under assault.  Economic inequality and 
violence (state and non-state) are undermining what is means to be a human 
person.  Human beings are creatures that long for community, respect, and 
recognition.  How will our world respond to the migrant crisis that has been 
                                                          
3 Steve Biko, I Write What I Like (London: Heinemann, 1978), 46. 
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going on since 2011 in North Africa and Europe, or the violence against the 
Rohingya in Myanmar?  What about the continued suffering of millions of 
children around the world?  As Biko states, Africa has something to offer to the 
world.  In this case, I am arguing that African theologians can offer to this 
troubled world an African Christian humanist approach.   
However, in order for Africa and specifically African theologians to offer 
this vision that Biko called for, it is imperative to develop theological discourse 
focusing on the human person.  Not theology discourse done for its own sake. 
Such a project demands that we start from within.  This study has argued for an 
African Christian humanist perspective by drawing on the ideas of Kenneth 
Kaunda.  His ideas about human dignity can provide a way to think about and 
reassess our priorities in economics, and place human beings, in communities 
integrated with the Earth community, at the center of our activities.  Kaunda’s 
vision of human dignity fits in with the African ontological framework where all 
human lives are sacred regardless of color, creed, or nationality.  His philosophy 
of nonviolence resonates with the African teaching against indiscriminately 
harming other people as highlighted by the story of the first human being, 
Kamunu, and the consequences of his actions.  From his writings, Africans and 
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people in other parts of the world can hopefully draw lessons on how to resolve 
their conflicts without resorting to violence. 
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